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CHAPTER II 

SECTION I 

IN the first, chapter it was established that the highest 
Atm/2 was the only cause of the evolution of the universe. 
The purpose of the second chapter is to refute the 
objections which are or may be urged against this con¬ 
clusion. The first section deals with the objections of 
those outside the vedic fold ; the second demolishes the 
theories of evolution put forward by them ; and the last 
two sections remove the doubts felt by those within the 
vedic fold. The first two sections deal with the question 
from the point of view of the cause, while the remainder 
deals with it from the point of view of the products, and 
show that they have evolved in response to the will of 
the highest AtrnU, omitting of course those things which 
the upanishads state to be eternal. In the first two sub¬ 
sections the objection is answered that the theory of 

evolution is inconsistent with the sttnkkya and yoga 
66 
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systems. The remaining eight, sub-sections reply to the 
arguments urged. 


SUB-SECTION 1 

9*1 WTT I 

If it be contended This will result in the charge of 
ignoring the smriti of Kapila the reply is “ No : 
it will result in the charge of ignoring other smritis 

The vedantin raises an objection : He argues thus : 
It was decided in the purva m,imamsa that a smriti 
opposed to the veda should bfe ignored {Intro., 
para 10). The sankhya replies: This conclusion holds, 
when a text of the veda is capable of itself of conveying 
its meaning. Hut in the vedWnta the matter is difficult 
to understand ; and it cannot he stated for certain that 
this is the meaning in a particular place. To rely on the 
smriti of the great seer, and in case of conflict with the 
veda, to treat the latter as meaning something else is not 
objectionable. Kapila fully accepts the various karmas 
taught in the earlier part of the veda as the means to 
one’s advancement, like agnihotra, darsa purnamasa, 
agnishtoma and the like; and he is described in all 
sacred literature as our best friend. His smriti has been 
written with the special object of pointing out the 
highest good, and its means. Without its help we, who 
have read but little, and are of dull intelligence, cannot 
ascertain the meaning of the vedclnta ; if we take the 




superficial meaning, we shall ha ve to ignore the whole 
of that smriti. Objection . By following this smriti the 
smritis of Mann and others, which state the highest 
Atmll as the only cause of the evolution of the 
world, will have to be ignored. Reply . Those smritis 
elucidate the earlier portion of the veda treating 
of dharma , and will serve their purpose; but this 
smriti treats only of truth ; and if it be not accepted, 
it will become wholly useless.. This is stated in the 
first half of the sittra. 

The second half of the sutra gives the reply. The 
other smritis are the smriti of Mariu , bhagavad-gitci : 
mahnbhtlrata , vishrm punlna, and Wpastamba dharma (1). 


(1) These smritis teach the following : 

Manu .—He begins with the statement ‘ This was in 
the condition of tamas *; and then observes When the time 
for creation came, Bhagavan , who exists of himself, 
appeared in the form of avykta ; and in order to make the 
universe of diversity appear, He moved tamas and willed 
to appear as mahat , ahamkara , and the great elements. He 
considered ; and desiring to create diverse products from His 
own body, He created first the materials for making the 
egg-shaped universe, and gave them the capacity for its 
formation (1-5, 6 and 8). 

Bhagavad-gltU .—I am the place from which all the 
worlds go forth y the place in which all the worlds dissolve 
(VTI-6). I am the place from which everything goes forth; 
and everything acts as directed by Me (X-8). 

Mahabharata .—The question is put ‘ All this world 
consisting of movables and immovables—from whom was 
it created ; and at the time of rest to whom does it go ; tell 
me this, grandfather \ The reply was—“ Narayaya y with the 
world as His body, without limitations, and eternal.” 





MIN isr*. 



sf *y 

'MA. SRI BH ASH YAM [CHAP. II, SEC. % 


The authors were our best Mends, and their works follow 
the teaching of the vedci, and were written to elucidate 
its meaning. The ignoring of them will result, if we 
follow the smriti of Kapila > which conflicts with vedic 
teaching. And this will be a very serious offence. 
Elucidation means to bring home the meaning conveyed ; 
and this cannot be done by a work which conflicts 
with it. 

2. The remark that these works serve another 
purpose cannot be admitted. They enjoin dharmas as 
the worship of the highest Atmfl (1) ; but unless they 
describe the highest Atmd, who is to be worshipped, 
their injunctions will serve no purpose. Even the 

“ From Him avylcta with the three guyas came forth ” ; 
avykta is dissolved in Brahma , known as Purus ha and 
without action.’ 9 

Pardmra. —The world came forth from Vishnu; it 
rests on Him alone ; He sustains and destroys this world ; 
He is the world (1-1-32). 

Apastamba .—All living beings are the bodies of 
Him, who abides in the cavity of the heart, who cannot be 
injuriously affected, and who is free from blemishes ; . . . 
from Him all bodies come forth ; He, the root, ever exists,, 
and undergoes no destruction. 

(l) This is stated as follows : 

Man reaches the goal, worshipping with his own 
karma (work) that Being, from whom all that lives comes 
forth, and by whom all this world is pervaded ( bhagavad - 
glta , XVIII-46): Meditate on Leva Nfirdyaya in bathing 
and in other actions ; by doing so one attains the world of 
Brahma \ and he does not return here to samsTlra) 

{daksha smriti). Those men, that intent on doing their 
karma , worship you in order to be released, overcome ail this 
m&yrt, ( vishutu , V-30-16), 





kannas, that yield fruits to be gathered by men of the 
world here, or in svargo, are His worship (1). 


3. The praise of Kapila in sacred literature does 
not count for much. Brihaspati is cited in sacred 
literature as an example in referring to those that 
possess extraordinary learning; and if the opponent’s 
argument were valid, the veda should be elucidated by 
the athiestical lokayata written by him. 


Opponent. Kapila saw by the merit of his yoga 
things as they are : The next sutra replies : 

2. i 

But because it (what Kapila saw) was not seen by 
others. 

Many like Mcmn , who by the merit of their yoga 
perceived the true nature of tatvas , high and low, and 
who are well known in the veda as the authors of works 
that serve as medicine for the ills of all the world, did 
not see truth as he saw it. His perception being opposed 


(1) Those that worship other beings with tove and 
fervour, they too worship Me alone ; but not in the manner 
directed by the veda . For, I am the Being worshipped in 
ail the yajnas ; I alone give the fruits ; but they do not 
know me as I am; they therefore lose the full benefit of the 
worship (bhagavad-gl(a, IX-23 and 24) ; Achyuta ! you who 
are in the forms of all devas, you are ever worshipped with 
yajnas ; you alone receive what is offered to devas and 
pitfis ; you who bear the forms of the pittfis and devas 
(vishqii , V-20-95), 
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to the veda, was due to misapprehension. The conclu¬ 
sion as to its teaching arrived, at cannot be shaken. 

SUB-SECTION 2 

3. m: nfpi: i 

By this the objection to the rejection of the yoga 
vmriti is answered. 

The reason for adding a sutra on this point is thus 
explained : Yoga smriti recognises the existence of an all¬ 
controlling Being ; it enjoins meditation taught in the 
upanishads as the means to release ; and its author is 
the four-faced one, whose special function is to spread 
the knowledge of the whole of the veda in the world- 
It may be presumed therefore that his smriti should be 
followed. The reply is that it teaches that matter 
evolves without being directed by the highest Aimfl 
from within ; that it regards Him as only the operative 
cause ; and that in the meditation, which it teaches, and 
which is differentiated from other meditations by the 
objects on which the mind dwells, the jiva is not re¬ 
garded as ruled by Him from within, and Brahma is not 
regarded as being the material cause of the world and 
as the seat of all good qualities. The teaching is there¬ 
fore opposed to the veda ; and it may be presumed that 
the four-faced one also, being a jiva in bondage, was 
influenced by the g/mas-rajas and tanias. His yoga 
smriti should therefore be rejected like his pur ana, 
which labours under the same defect. 







Sub-section 3 


4. ^ ^ ! 

No; because this (the world) is dissimilar; and this 
is taught in the upanishads. 

The opponent, having failed, now resorts to argu¬ 
ment. The conclusion that the world is a product that 
has evolved from the highest Atma is not sound. This 
world, consisting of matter and jivas, is perceived to be 
non-intelligent, impure, subject to another’s control and 
full of suffering. The highest Atma, on the other hand, 
is described by you as all-knowing, as opposed to all 
evil, as the ruler of all, and as full of bliss. The world 
is thus entirely dissimilar to Him. How can it then 
come forth from Him ? On this point one need not 
depend upon sense-perception only ; the dissimilarity is 
seen from the veda also— 

The intelligent and the non-intelligent (ana., VI-3); 
So those bhiitas (including the organs) rest on the jivas, and 
the jivas on prana (the highest Atma) {kaushl., II-6); 
On the same tree man, immersed, grieves, bewildered with 
the attraction of worldly objects. When he sees the other, 
the ruler of all, pleased with his actions, and sees His 
greatness to be such and such, his grief passes away 
(muyda., III-1-2); The atma, who is ruled, is bound from 
his desire for enjoyment (sveta., 1-8). 

It is observed that a product is not dissimilar to its 
cause. Examples. A jar is similar to the lump of earth 
from which it is made (1), and a ring is similar to the 

(1) In support of the contention that the world-cause 
should be similar to the world, and that pradhama should be 
that cause in accordance with KapilcCs smpiti, the need of 





piece of gold, that is its cause. Hence, the world, that 


is dissimilar to Brahma , cannot be a product made from 
Him, and pradhana, which is similar to the world, 
should be accepted as the cause in accordance with the 
smriti of Kapila. 

2. Here three objections are raised, which the 
opponent answers: 

(i) When it is decided from the veda that Brahma 
is the only cause of the universe, it should be accepted 
that the universe too, which has come forth from Him, 
possesses intelligence. It exists in jars and the like, 
but is dormant, as the attribute jnd.ua of a jiva is 
dormant, when he sleeps or falls into a trance. This 
is the distinction between intelligent beings and non- 
mtelligent objects. Hence, the universe is not dissimilar 

tarka is emphasised by the opponent. He observes : Though 
the veda. is independent authority, and deals with matters 
beyond our senses, it should nevertheless use tarka ; for 
all sources of knowledge (pramaya), only when helped by 
tarka , enable one to arrive at a decision in some matters- 
Tarka is a help to a source of knowledge, and determines 
that it shows a particular thing, by discussing either its 
nature or the materials, from which that thing is known. 
It is known also as Uha • Its utility is common to all 
sources of knowledge ; but testimony needs it specially in 
all cases, as its meaning depends upon certain conditions— 
viz., (i) The sentence must be complete, and should not 
need another word to convey its meaning; (ii) the words 
that make up the sentence should be spoken at the same 
time ; and (iii) it must not state what is impossible. Manu 
points out its value thus — ‘One that examines with the 
help of tarka knows dharma ; but not others.’ The veda 
also, when it enjoins manana (thinking), refers to fixing its 
teaching in the mind with the help of tarka. 
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to Brahma. Reply. This is not a sound view. 
Intelligence is never observed in jars and other objects ; 
and this proves that it does not exist at all. For the 
same reason it cannot be contended that they have the 
capacity to possess intelligence. For, when a capacity 
does not produce an effect at any place and at any 
time, how can it be said to exist ? Further, when it is 
known that the veda shows Brahma to be the mate¬ 
rial cause of the universe, one may state that jars 
and other objects possess intelligence in a dormant 
condition, or that they have the capacity for it.. 
When this fact is known for certain, one may state 
that the mda shows Brahma to be the material 
cause of the universe. This will be arguing in a 
circle. 

(ii) What is meant by similarity between the cause 
and the product, by the absence of which you state 
that Brahma cannot be the material cause of the 
universe. Does it refer to agreement in all respects or 
in any one respect ? The former alternative will not 
do ; for then the relation of cause and product cannot 
subsist. In a jar made of a lump of earth, the lump 
condition does not continue. The latter alternative 
also should be given up; for the universe and the 
highest Atmti agree in being substances that exist. 
Reply. They must agree in that respect, by which the 
cause is distinguished from other substances. The 
character, by which a piece of gold is distinguished 
from a lump of earth, continues in the ornaments made 
of it. Here the highest Atma is opposed to all evil, is 


57 



all-knowing, is full of bliss, and controls all; while the 
world is just the reverse. 


(iii) The relation of cause and product is found 
between things, that are dissimilar : from the intelligent 
jiva hair, nails and teeth, which are non-intelligent, 
come fortli ; from a lump of non-intelligent cow-dung 
the intelligent scorpion is generated ; from the intelligent 
spider the non-intelligent web issues forth. Reply. In 
all these cases the relation of cause and product is found 
in the non-intelligent element only. 


A by-stander offers an explanation. What is 
regarded as non-intelligent does possess intelligence. 
The vexla says “ To him the earth said ” ; “ water 
desired.” “ These pranas , quarrelling as to who was 
the greatest among them, went to the four-faced 
BrahmO ..” Those, that read the pur (Trias, speak of 
rivers, seas and hills also as possessing intelligence. 
The opponent replies: 

5. i 

But here reference is made to controlling beings 
idevatus). This is known from the epithet 
applied, and from the entry of these beings 
into them. 

Every material thing is under the control of an 
intelligent being known as devata; and the words 
earth,’ and ‘ water ’ refer to the beings that control 
them. In the chdndogya reference is made to fire, 
water and earth in the words, “ These three devatas" 
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(VI-3-2). The epithet devatcls shows that the term 
' earth ’ denotes not merely earth, but also the being that 
controls it. ‘ All devatds quarrelled as to who was the 
greatest among them.’ ‘ Those devas knowing greatness 
to be in prana.' Also, “ Agni, becoming speech, entered 
the mouth; the sun, becoming the sense of sight, 
entered the eyes; vdyu, becoming prana, entered the 
nostrils ” (aitareya, 1-2-4). Hence by the use of the 
epithet and by the statement of entry of beings into 
what they control, it should be decided that reference 
is made to these beings in the texts quoted. 

The objection raised in the first sutra therefore 
remains. 


These two sutras state the objection of the 
sankhya. -The next sutra is the reply of the author of 
the sfdras: 


6. g 1 


But it is seen (the relation of cause and product is 
seen in things entirely dissimilar). 

A worm springs from a fly, which is dissimilar. 

Sankhya - Have I not stated that the relation of 
cause and product appears in the non-intelligent element 
only ; and that there is therefore similarity. Reply. True, 
you did say so; but the similarity which you have in 
your mind, does not exist. You apprehended that if 
similarity in any particular were accepted, everything 
would he similar to everything else, and that every¬ 
thing could be made of everything else. You therefore 
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stated that there must be similarity in a character by 
which the cause is distinguished from other things. This 
restriction is not found in the example given. For a com¬ 
mon. character, such as is seen in a lump of earth and a 
jar, or in a piece of gold and a, crown, is not found in the 
fly and worm, or in the cow-dung and scorpion. Hence, 
the universe may evolve from Brahma , though it is 
dissimilar to Him. 


On the receipt of this reply, the opponent raises 
two objections, which are stated and refuted in the next 
three sutras. 

If it be contended “ The product was previously non¬ 
existent,” the reply is—" No ; because the need for 
similarity only is denied.” 

The first objection is this: If you recognise, that 
the world may evolve from Brahma , who is dissimilar, 
then the cause and the product being different sub¬ 
stances, the world did not exist in Brahma; and you 
give up your theory that a product exists in its cause. 
Reply. It is not so ; what was denied in the preceding 
sutra is merely the view that the cause and product 
should invariably be similar ; but it was not stated that 
the product is a substance different from the cause. The 
view that Brahma , the cause, becomes by evolution the 
world, which is not similar to Him, has not been 
abandoned. In the instance given, though the fly and 
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worm are dissimilar, they are one substance, as are an 
ear-ring and the piece of gold of which it is made. 



The second objection is stated : 

8. UFHUfFHBiruB i 

If your view be accepted, in dissolution and evolution, 
(1) undesirable things must result as in the world. 
The veda will become mere prattle. 

The meaning is: if the cause and the product be 
admitted to be one substance, then Brahma becomes the 
world in evolution, and the world becomes Brahma in. 
dissolution ; and all the conditions belong to Him alone. 
The impurity of matter and the misery of the jivas 
must be found in Brahma ; as the character of the ear¬ 
ring is found in the piece of gold. F edic texts, which 
in one place state that Brahma is ever pure and bliss, 
and in another place that He is not so (2), cannot be 
regarded as anything but absurd. 


(1) Though the sUtra refers to dissolution only, the 
intention is to refer to evolution too; for it is preceded by 
dissolution; for in the texts ‘ Before creation, my dear, this 
was Sat only (chanclo.,V 1-2-1); Before creation this was 
atma ; one only ( aitareya , I-l-l) : we see that dissolution is 
first described and then evolution. 

(2) Who knows everything and every (attribute) of 
everything (munda., I-l-l0); He is free from karma , and free 
from old age and death ( chundo VI1J.-1-5) ; He has no 
body or senses ; His equal or superior is not seen (sveta., VI- 
8); of them one eats the ripe fruit (mn%<}a., III-l-l); The 
at mu, who is ruled, is bound from his desire for enjoyment 
(sveta., 1-8); grieves, bewildered with the attraction of 
worldly objects (murida., III-1-2). 
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2. Objection . As Brahma is the cause and the 
product only as clothed in the matter and jiva elements, 
which form His body, the faults pointed out pertain 
only to these elements, but do not affect Brahma in 
either condition. Reply . The relation of body and 
atmcl does not subsist between the universe and Brahma ; 
for the matter and jiva elements cannot be the body o! 
Brahma . A body is the means for experiencing the 
fruits of karma -pleasure or pain ; it is the seat of the 
senses, and is supported by prana with its fivefold 
activity ; and it is an aggregate of earth and the other 
elements. A body of this description only is well-known, 
to be a body in worldly usage and in the veda. Brahma 
has no karma (l) and has not to experience its fruits; His 
enjoyment does not depend upon the help of the senses; 
and He has no prdna. Hence the matter and jiva 
elements cannot form His body. Among these elements 
there are many things that do not come within the 
definition of body. Straw and wood, among the un~ 
intelligent products formed out of the compounded five 
blenlents, and the finest forms of the uncorn pounded 
elements are not the seat of the senses ; and the latter 
are not aggregates of earth and the other elements; 
in the case of the jiva , who is only jndna (shining w 


(1) He is free from karma, and free from old age 
(chtindo., viii-1-5); The other does not eat, but shines on all 
sides ( muycla ., III-l-l); He sees, but has no eye ; He hears, 
but has no ear; He goes and He takes ; but has no hands or 
feet (sveta, III-19); He is indeed without prana and with¬ 
out mind ( muyijiii II-1-2). 
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substance) none of these things is possible; much less 
his being a body. 

3. Here the objector puts forward other definitions 
of body. First, a body is the place, in which one has 
experience ( bhoga). Reply. A house is a place, in which 
one experiences pleasure and pain ; this would be a body 
under your definition: but it is not known to be a body 
in worldly usage. Objector. That place is a body, 
remaining in which alone one has experience of pleasure 
and pain. Reply. When one enters the body of another, 
and experiences pleasure and pain, that body is the seat 
of his experience ; but it is not known to be his body. In 
regard to Brahma, whose bliss exists of itself, and is 
eternal and unlimited, the matter and jiva elements 
cannot be the invariable seat of His enjoyment. The 
same objection holds to the definition of body as the 
mere means of experience. 

4. A nother definition. That is a body of a person, 
on whose will its existence as an object, its continuance 
and movements depend. As on the will of Brahma the 
existence of all objects as objects, their continuance 
and movements depend, they form His bodies. Reply. 
Even this is not sound. Objects known as bodies do not 
depend for their existence as objects on the will of their 
owners ; the movements of a body affected by illness do 
not depend upon the will of its owner; the continued 
existence of a dead body does not depend upon the will 
of the departing atm'd ; an image depends upon the will 
of an intelligent person for its coming into existence, for 
its continuance and movements ; but it is not known as 
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his body ; and finally the jiva being eternal, his existence 
as a jiva does not depend upon the will of Brahma ; and 
he cannot be His body. 

5. Objector. That is a body of a person, which is 
supported and controlled by him alone, and which exists 
for his service only. Reply. Action answers this descrip¬ 
tion ; but it is not a body. Further, it is stated that 
Brahma has no body. ‘ Without a body, He dwells in 
bodies; enduring He is present in perishable things 
(fcatha ., 1-2-22); He is without hands or feet; but he 
goes and takes’ (sveta., 3-19). Hence, the relation of 
body and atma between the universe and Brahma is 
impossible, and even if it be possible, the imperfections 
resulting from connection with a body cannot be escaped 
from. If therefore the upanishads state Him to be the 
material cause of the universe, they will, become absurd. 


To this objection the next swtra replies. 

9. ^ g Fd«j§|! 

But no; because an analogy exists in explanation. 

The same Being may exist in two conditions; and 
yet the elements, to which good and evil pertain, may 
be different; and an analogy in explanation of this may 
be pointed out. Jivas dwell in material vehicles; and 
the changes that take place, as they grow-—youth, 
manhood, old-age—relate to the vehicle, not to the 
atma within; perception of things, and experience 
of pleasure and pain pertain to the atma, but 





not to the body. And the expressions used 
' He is born a deva ; he is born a man; and the same 
man was a baby ; he is now a youth ; and hereafter 
he will be old ’ have their primary meanings. For the 
tttmil clothed in a material vehicle is called a deva or 
man. This will be explained in chapter III, section 1, 
sub-section 1. Similarly, though Brahma changes 
from one condition to another, the existence of good or 
evil in one or another element is fixed. Brahma has 
matter and jirns as His bodies, and He is their atma. 
Expansion and contraction of consciousness take place 
in the jiva element; and the changes from the subtle 
to the gross condition and back again to the Subtle 
condition occur in the matter-element. But these 
defects of the body do not touch Brahma , the at mil. 
And omniscience and bliss belong to Him and not to 
His vehicles. 

2. The objection stated by the opponent in paras. 
2 to 5 under the preceding sutra, is not sound. All the 
upanishads state everything to be the body of the 
highest Atma, whether it be a material product or a 
jiva ; and whether it be in the subtle or gross condition. 
See the antarySLmi brahmana (bfihad ., V-7). This 
mentions material products and jivas one by one, and 
states them to be the bodies of Brahma (1). The 


(1) Who stands in earth; * . . whose body the 

earth is; . . . who stands in vijnana {jiva) ; whose 
body vijncina is; . . who stands in atma ; whose 

body the atmU is. 
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subala upanishad, follows the same course, and closes 
with the remark He, the inner ruler of all beings, 
is free from karma, etc., (1). The same teaching is given 
by the smritis (2). In the world also the term ‘ body ’ 
(sarira) is not confined, like the term jar, to objects 
possessing the same form ; blit it is used to denote 
objects entirely different from one another in form, 
like insects, flies, snakes, men, beasts and the like ; and 
it cannot be said that it is used in a secondary sense. 
Hence the connotation of the term should be determined, 
so as to cover all the cases, in which the term ‘ body ’ 
has been used either in the world or in the veda. 

3. The definitions given by you do not satisfy 
this condition, as shown below: 

(i) A body is that, which helps one to enjoy the 
fruits of past karma. This definition has been framed so 
as to cover the cases of jivas, that are bound ; but it is 
not applicable to Brahma or freed jivas ; for their 
bodies are taken up at their mere pleasure, but not for 
working out karma ; and they have no karma. That 
freed jivas take up bodies at their mere pleasure is 

(1) Who moves within earth *, whose body the earth 

is; . . . he, the inner ruler of all beings, is free from 

karma, dwells in the highest heaven ; has a shining body ; 
has no equal or superior. He is Nijruyana. 

(2) All the world is your body (ramtiyana ); which 
water is the body of Vishnu (vishriu, 11-12-37); all that is 
indeed the body of Hari [Ibid., 1-22-38); all those are His 
body (Ibid., 1-22-86); He considered, and desiring to create 
diverse products from His body ( manu 1-8); ‘ His body ’ 
means subtle matter, which forms His bfidv. 
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known from texts like ‘He becomes one’ (cMndo 
vii-26-2). 

(ii) A body is a compound of earth and other 
elements. This does not cover the case of Brahma , the 
bodies taken up by wh:.m in avatara are not so made (I). 

(iii) A body is what is supported by prana in a 
five-fold form. This does not cover the case of the 
vegetable kingdom ; for though prana does exist in 
vegetables, yet it does not assume a five-fold form in 
them. If the definition be merely that which is 
supported by prana , it will leave out the jivas and 
prakriti, with its products mahat, ahamkdra, ether, air, 
ire, water and earth, which are all bodies of Brahma. 

(iv) A body is the support of the senses. If this 
means the possession of senses or motor organs capable 
of producing sensation or action, the definition does not 
include the case of AhalyO ,, and others, who were 
turned into stones or logs of wood as punishment for 
past sins. If it means merely the possession of the 
senses, or motor organs, it will exclude the bodies of 
Brahma referred to under the preceding head. 

4. A proper definition, which will cover all cases, 
is the following: A. body is that substance, which an 
intelligent person in every way supports, controls and 
uses for his own purposes, and which exists only to 
serve him. To this definition a few objections have 
been raised. First, it will not apply to a diseased body, 


(1) The body of the highest Atma is not an aggregate 
of the elements {inuhabharata). 
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‘ He who examines the teaching of dharma given in 
the veda and in the smritis with arguments ( tarka ) which 
are not opposed to the mstra in the form of the veda, 
knows dharma, but not another who does not do 
so (XII-106). 


Bub-section 4 

13. fiisrqfurr ^fq zwwim: \ 

By this (refutation of the sclnkhya theory) the 
arguments of the remaining schools also, which are 
not based upon the veda, are refuted. 

The need for this additional sutra arose from the 
agreement among a number of schools that atoms 
(parama ami) are the ultimate cause, and from the 
possible contention that the argument relating to it 
cannot be so easily dismissed. The reply is that in spite 
of agreement on this one point there are irreconcilable 
differences as to the nature of the atoms. For instance, 
there are the following views: that they do exist, 
and that they do not exist; that they are jnttna 
{shining things), and that they are jada (not shining 
things); that they exist only for a minute and then 
perish, and that they are permanent; that they are 
ot one character, and that they combine inconsistent 
characters; and. that they are real, and that they are 
unreal. The remark that it is futile to rely on mere 
argument is fully justified. 






Sub-section 5 


The sankhya appears again and pleads: In sutra 
9 of this section it was stated that Brahma has bodies 
made of matter and jivas ; that He is the cause, when 
the elements of His body are in a subtle condition ; and 
that he becomes the universe, when they come into a 
gross condition. If Brahma had bodies, he must, as the 
jiva does, experience pleasure and pain, that are caused 
by the possession of a body, and this cannot be avoided. 

2. He anticipates an objection. This question was 
settled in sutra, 1-2-8. lie replies —no. What was 
settled in that sutra was that. Brahma does not become 
liable to suffering on the ground that He resides within 
the body of another for the purpose of being meditated 
on ; but here Brahma has a body of His own like -a jiva ; 
and the possession of a body must subject its owner to 
the experience of pleasure and pain. The changes 
undergone by the body may not touch the dtma, within 
it; but every one has seen that a jiva experiences 
pleasure, when the elements of his body are well 
balanced, and pain when they are out of gear. And 
this is confirmed by the veda. 

From one in a body welcome and unwelcome things 
do not depart; and one that is without a body they do not 
touch ( chando ., VIII-12-1). 

Hence on the theory that Brahma in a body formed 
of matter and jivas is the world-cause, there will be no 
distinction between His nature and the nature of the 
jiva. On the theory that Brahma alone is the cause, like 
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universe under the influence of avulytl (ignorance) in the 
view of one of them ; by contact with an upadhi in the 
view of another; and owing to an innate capacity 
(sakti) in the view of the last. In their views the first 
view will not arise ; for Brahma affected in any one of 
the three ways is bhokta , and the. avidya, upadhi or 
innate sakti is the bhogya ; and these being different 
from one another, one cannot be the other. None of 
them states that Brahma changes in His substance ; for 
they accept the view stated in sutra, II-1-35, that the 
jiva and his karma have had no beginning. If His 
change in substance be accepted, the doubt cannot occur 
to any one ; for a lump of earth differs from the jar 
made out of it; and a piece of gold differs from a 
bracelet made out of it; similarly, the bhokta and bhogya 
may appropriately differ. If the substance changes, the 
objection stated in sutra 8 of this section will remain ; 
for Brahma Himself w ill be the bhokta and bhogya ; and 
the reply given in the succeeding sutra will not apply. 


SUB -SECTION 6 


1. In sutra II-1-7 it was assumed that Brahma, 
the cause, was not different from the universe, the 
product. This point is now taken up and proved. This 
is known as the sat-Mr y a theory. The opponent is the 
miseshika. He recognises the lump of earth as cause, 
and the jars and other vessels as products; hut he 
regards the products as different from the lump of earth. 




His arguments are as follows: (i) Consider a lump of 
earth and a jar, or a piece of cloth and the threads, of 
which it is made. There is first difference in perception. 
The perception of the cause and the perception of the 
products are not alike, (ii) There is difference in the 
names by which they are known ; for the threads are 
not spoken of as: the piece of cloth ; nor is the piece of 
cloth spoken of as threads, (iii) There is difference in 
the uses to which they are put; for the lump of earth is 
not utilised to fetch water ; nor is a wall built with the 
jar. (iv) There is difference in time ; the cause exists 
first, and the products come subsequently, (v) There is 
difference in form ; the cause is in the form of a, lump ; 
and the product has a large body and bottom. Similar¬ 
ly, while the lump of earth remains, the jar is spoken of 
as having been destroyed, (vi) Difference in number is 
also seen ; for the threads are many and the piece of 
cloth is one. (vii) As everything exists under the sat- 
kttrya theory at all times, the division into permanent 
and impermanent will disappear, (viii) And finally, 
the activity of the person, who makes the jar, will be 
fruitless ; for if the cause itself be the product, what is 
there to be produced with his activity ? The reply may 
be given that though the product exists, the activity of 
the maker is necessary to help the product to do its 
work. Then the activity of the maker should never 
cease. It may be explained next that the product 
existed before ; but was not manifest; and that it is 
made manifest through the activity of the maker. Then 
the activity would be fruitful; and the division into 
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permanent and non-permanent becomes intelligible. 
This explanation cannot be accepted. Has this mani¬ 


festation (abhivyakti) always existed, or did it exist, but 
was non-manifest, or is it newly made? In the first 
alternative the product under consideration must ever 


be manifest. In the second alternative another mani¬ 
festation is required to make abhivyakti manifest, and this 
needs another manifestation, and so on ad infinitum. In 
the last alternative the theory, that a thing exists but 
merely changes its condition, is abandoned. Further, if 
the activity of the maker makes the product manifest, 
the activity for making a jar manifest should make 


other products also manifest. For, in things that are 
admitted to be the means of making other objects mani¬ 
fest, as a light, no limitation is seen as to the objects to 
be made manifest. Does not a lamp lighted for the 
sake of the jar show other objects as well ? Hence the 
activity of the maker becomes useful only by originat¬ 
ing a product, which did not previously exist. For these 
reasons the theory put forward fails. 

The vaiseshika, having thus made out his case 


to his own satisfaction, next answers the objections that 
may be raised from the other point of view. First, a 
lump of earth is taken to make a jar; and a piece of 


Thus a definite cause 


gold to make an ornament, 
produces a definite effect; and does not this prove the 
sat-kdrya theory ? Reply : no; for the definiteness of the 


cause may be explained as due to the capacity of each 
cause to produce its own product, hfext, on your own 
theory the purpose of the activity of the maker cannot 



be explained. Is the activity applied to the product, ot¬ 
to something else ? The first alternative does not hold, 
as the product does not exist before it is made. In the 
second alternative, the activity applied to threads may 
be expected to produce a jar; for so far as the product 
is concerned, it makes no difference, where the activity 
is applied—to a lump of earth or to threads ; both being 
different from the product. Reply . The activity of the 
maker is applied to that cause, which has the capacity 
to produce the desired product; it is not therefore 
wasted. 1 

This view of the opponent is refuted in the sutra: 

15. | 

That the universe is not different from Brahma is 
shown by the text containing the term drambhaya 
and other texts. 

These texts show that the universe consisting of the 
matter and jiva elements does not differ from Brahma. 
in the cMndogya, chapter VI, the father taught his son 
what is stated in the sutra. Bearing in mind the fact 
that the whole world evolved from Brahma alone, and 
that the product is not different from the cause, he asked 
him whether he had been instructed in the knowledge of 
that Ruler, by knowing whom every thing would be 

1 Here the original brings in Bankara to criticise the opponent. 
This gives a loophole to VUchaspati to come in and state his own 
theory, viz., that he who is under the influence of avidy71 is not 
Brahma, but the jiva, and that the jiva is a condition of Brahma 
Himself. This theory is criticised by tjankara, and his criticism is 
criticised by the opponent. All this as not relevant to the sub-section, 
is omitted here. But it is embodied in the Three Tatvas. 






known The son, not knowing the fact, asked, how by 
knowing one thing another thing could be known. 
To explain his meaning the father gave three illus¬ 
trations, which men in the world perceive. Of these the 
first was this ‘ My dear, by knowing one lump of earth 
all that is made of it is known ’. The meaning is that 
the various vessels made of the lump of earth, being 
of the same substance as the lump, by knowing that 
lump they are all known. As the vaiseshika holds the 
view that a product is a different substance from the 
cause, to refute this view he appealed to ordinary 
perception in these words. 

For facility of speech (and handling) the lump of 
earth assumes different forms and receives different names •, 
but: the truth is only that all this is earth. (VT-1-4). 1 


So is it seen by all; and the vessels are not per¬ 
ceived to have been made of another.substance (1). 







(1) The first 

four words ii 

a the text are —-pftcha 


arambhanmn, viku.ro nUmadheyam. The first term means 
’ for speech ’; the termination shows purpose ; and the other 
part of the word'indicates not merely speech, but also action 
following it. When it is said ‘ with the jar bring water, ’ 
the action stated follows. The root in the second word 
means to touch ; and the termination refers to the object of 
the action. The meaning therefore is—the earth, which 
was in the condition of a lump, appears in a new form with 
a large body and a large bottom ; this change and the name 
‘ jar ’ arising from this change, are touched, i.e., attained 
by the lump. 


1 The original here quotes the text's of the chUndogya, that bear 
on the point, and adds that similar texts also in other upanishads. 
are intended by the author. The quotation is omitted, as they are 
considered further on one after another. 
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&.■ The objection of the vaiseshika may be replied 
to thus: The differences in perceptions, names and the 
like may be referred to the different conditions of the 
same substance. A person, say A, B, is one, and 
referring to the conditions, through which he passes, it is 
said ‘he was a boy; he is now a man ; and he will 
become old ”, and all the differences apply to his condi¬ 
tions. It was stated that while the earth remains, 
we speak of the jar as being destroyed, and that there¬ 
fore the product is different from the cause. This 
objection is removed by admitting that origination and 
destruction mean that the same substance that is the cause 
comes into particular conditions. Thus when two halves 
of a jar are first made of a lump of earth, and they are then 
joined together to form the jar, the condition of the half- 
jar is its origination and the destruction of the lump- 
condition ; the condition of the jar is its origination and 
the destruction of the half-jar condition, and so on. As 
objects assume their new conditions through the activity 
of the maker, that has its use. The objections in regard 
to manifestation do not call for a reply, as the theory of 
manifestation is not put forward. 

3. Vaiseshika. When you say that a condition 
appears in an object, that was not there before, 
you admit origination of a non-existing thing. 
Does not this amount to the abandonment of your 
theory ? 

Reply. Though we accept the origination of con¬ 
ditions, there is no conflict with the sat-kGrya theory ; 
for what exists originates. 
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Vaiseshika. You say what is contradictory, when 
you state that what previously existed comes into 
existence. 

Reply. This objections arises from ignorance of the 
nature of origination and destruction. The attainment 
by a substance of a new condition is the destruc¬ 
tion of the substance in the previous condition; 
and the origination of the substance in the new 
condition. As the substance, that comes into all 
the conditions, exists, the sat-karya. theory is not 
affected. 

Vaiseshika. If the conditions, that did not previous¬ 
ly exist, newly come into existence, you accept my 
theory. 

Reply. In your theory, does origination originate 
or not ? If it does not, but previously existed, you accept 
the sat-karya theory. If it originates, you will need a 
second origination to account for the first, and so on 
ad infinitum. Under the sat-karya theory the conditions 
cannot be perceived separately from the object, of 
which they are the conditions, nor can they act apart 
from it. Hence origination, destruction and the like 
relate to an object in a particular condition. The theory 
does assume the origination and destruction, of the 
conditions, and only affirms the permanency of the 
object. As the half-jar condition is abandoned and the 
jar-cotidition is attained, the condition of oneness is 
abandoned, and the condition of manifoldness is attained. 
This condition is abandoned and the condition of one¬ 
ness is re-attained. 
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4. The same teaching is conveyed by other 
texts: 

(i) Before creation, my dear, this was Sat only ; one 
only; without a second (VI-2-1). 

The term ' this" refers to the world now seen to 
possess different forms and to bear different names. It 
was one only before, creation ; because it was without 
name and form ; and being omnipotent, Brahma, who 
evolved as the world, could not suffer another to direct 
the evolution. There was therefore no second then. 

This text also establishes the identity of the cause and 
the product. 

(ii) He willed ‘I will become many, and to that 
end 1 will evolve’ (VI-2-3). 

f irst He became fire, water and earth, and then by 
mixing them in different ways, He became the many 
things—-movable and immovable—which constitute the 
universe. Hence the universe, the product, is none 
other than Brahma, the ultimate cause. 

5. Here a. doubt may arise—how all that has 
been stated (1) could have happened. 

It is therefore added : 

(iii) That same elevate willed, I will enter these three 
devat&s as the inner ruler of this jiva, and make diverse 
names and forms. I will make each of them a triple 
compound (Vl-3-2 and 3). 


(1) All that has been stated — Brahma, denoted by 
the term sat, is all-knowing, the possessor of an unfailing 
will and without any imperfection ; how could He be the 
60 
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By the term “ these three devatas ” reference is 
made to the whole of non-intelligent matter, beginning 
with the three elements—fire, water and earth. Into 
this Brahma entered along with the jiveut as their inner 
ruler. ‘ Making names and forms ’ means making the 
products of evolution assume diverse forms and receive 
diverse names. This work resulted from the entrance 
into the products of evolution of both Brahma and the. 
jivas. That Brahma entered the jivas and the universe 
as the atma is clear from the 3i nandavalli text ‘ Having 
created it, He entered into the same ; having entered,. 
He became jivas and material products (VI-2) Hence 
every thing, composed of matter and a jiva, whether in 
the subtle condition known as the cause, or in the 
gross condition known as the product, is the body of 
Brahma and He is its inner ruler. This fact stated in 
the antaryUmi brahrnana (brihad ., V-7) is recalled here. 
The doubt stated will disappear with this explanation. 

Brahma remaining as the dttnd of the jivas and 
material products; and names and forms being formed 
as stated, Brahma Himself with the intelligent and 
non-intelligent objects forming His body is denoted by 


universe, which is fit to be referred to as this in the text. 
“ This was sat only.” • How could the universe denoted by 
the same word sat be one by the absence of names and 
forms; and how could it dispense with the help of another 
to direct its evolution ? How could the very same will to 
become many as the universe in the form of.diverse movable 
and immovable objects.? and how could He create a» 
He willed ? 












the term ‘ universe Hence the texts quoted in para 4 
state what is very appropriate. The changes of 
substance that take place in the matter element and 
the unwelcome experiences of the jiva elementfpertain 
to the bodies; that Brahma remains free from imper¬ 
fections, and the seat of good qualities is fully settled. 
This will be stated presently in sutra, II-l -22. 

6. Finally, (iv) 4 All this is identical with that ( Sat) 
(chcindo., VI-8-7), This states that all the world 
composed of matter and jivas is identical with Brahma ; 
and the upanishad concludes with the injunction 44 That 
thou art ”. In other places in the same upanishad and. in 
other upanishads also oneness of Brahma and the universe 
is stated (1), and the perception of difference is 
condemned (2). The text, that the ignorant man 
perceives more than one thing, and that the wise man 
sees one thing only, shows that the truth is that 
Brahma and the universe are one (3). 


(1) The texts are : All this indeed is Brahma (chSndo., 
Ill-14-1); when the AtmU, dear, is seen, heard about, thought 
on and meditated on, all this is known (bfihad., VT-5-6) : 
All this is the AtmU (Ibid, VT-5-7) ; Brahma Himself is all 
this : Atma alone is all this (chUndo., VII-25-2). 

(2) All this will overcome him, who sees ail this 
elsewhere than in Atma { brihad VI-5-7) ; Here there is no 
difference whatever ; he attains sarnsara after sarnsara , who 
perceives difference as it were < brihad VI-4-19); Where 
one perceives difference as it were, then one sees another ; 
but- when everything is Atma alone to him, then whom will 
he see with what { brahad VI-5-15), 

(3) Here the original gives a summary, which is as 
follows Brahma Himself, having the jivas and material 
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Criticism —Others explain the siitra differently; 
They observe 'The product does not differ from the 
cause; for in truth there is no such thing as product 
different from the cause ; all objects are perceived and 
spoken about owing to avidyiL In the products—jars 
and plates formed from a lump of earth, the cause—we 
see only the earth ; nothing more than this. The pro¬ 
ducts serve only for speech and action, and are unreal ? 
the earth alone, which forms the cause, is real. Simi¬ 
larly, the whole world other than Brahma , the cause, 
who is nir-visesha and mere chit, viz., ahamkdra and the 
rest serves only for speech and action, and is unreal. 
Brahma alone, the cause, who is merely sat , is real. 
Hence, as no product exists other than the cause, the 
product is not different from the cause. This view is 


products as His bodies, and appearing for that reason as the 
jivas and material products, is at all times denoted by every 
word. At one time His body (matter and jivas) becomes so 
subtle, that it cannot be stated to be different from Him 
even as His body- Brahma in this body is Brahma in the* 
causal condition. At another time the same body becomes 
so gross, as to be fit to appear in diverse forms, bear diverse 
names and to be dealt with in diverse ways. Brahma in 
this body is Brahma in the evolved condition. Hence the 
universe, the product, is not different from Brahma , the 
cause. The natures of the jivas and material products 
forming His body and of Brahma , the <UmU,, differ from one 
another, as taught by a hundred upanishads , whether the 
condition be the causal or evolved condition; hence 
imperfections and good qualities pertain each to their own 
element in the aggregate. This has been stated in 
siitra 9, supra . 






unsound. For what is real and what is unreal cannot 
be identical If they were, Brahma would be unreal, or 
the universe would be real. 


Another view on the same subject is thus stated : 
The product also is real; Brahma and jivas are not 
really different ; the apparent difference has been 
brought about by upSdhi, The difference and no¬ 
difference between Brahma and matter— both are real. 
This view also is unsound ; for in this theory there is no 
object other than Brahma and upcidhi ; Brahma has no 
parts, that can be separated one from another. Hence 
the upOdhi must contact Brahma . Himself, and His sub-* 
stance itself assumes by a change undesirable aspects. 
It may be urged that there is a capacity in Brahma 
which changes, but not His substance. Assuming that 
this is so, as the capacity and Brahma are not different , 
there will be conflict with the texts that state the jiva 
to be subject to karma and Brahma to be free from it, 
and also with the texts that state matter to be subject 
to change and Brahma to be free from this liability, 1 


The opponent asks. The differences in perceptions 
and the rest appear to relate to different conditions of 
the same object in the case of childhood, youth and 
the like. In the case of earth, wood, gold and the like 
they appear to relate to differences in substances. In 


' Here the original criticises the theory of Ytidava prakUga in 
detail. This is omitted here, but is embodied in the ‘ Three Tatvas \ 
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regard to a lump of earth and a jar, which are re¬ 
spectively cause and product, how is it decided that they 
relate only to differences in the conditions of the same 
object. The next sutra replies: 

16. 1 

And because in the product the cause is perceived- 

For, the perception is in this form—“ This ear-ring 
is gold ”; and no other material is so perceived in it. 
Hence, as the same person is now a child and then a 
young man, the material, that is the cause, changes its 
condition and is said to be a product. Even the 
vaiseshika, who regards the product as a different 
substance from the cause, does recognise changes of 
•condition ; and if the perception of different forms, the 
•calling by different names, and. the differences in the 
uses to which the products are put, can be explained 
with reference to change of conditions, the assumption 
of a different substance, which is not perceived, cannot 
be justified. Assumption will be very necessary, when 
no explanation is available ; but as pointed out, an ex¬ 
planation is possible here. 

2. An objection is raised. When one sees a cow 
and says “This cow is that,” referring to another cow 
seen before, it is the jSLti (common character) that is 
recalled ; and the same may be the case here. Reply. 
A second article possessing the jsti is not seen here. 
What is perceived is a single article of the class gold 
existing as cause and as effect. 
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3. A further objection : The ear-ring is different 
from the gold ; which as the sammxlyi cause (that of 
which a thing is made) continues in the product; and 
it is therefore recalled. Reply. If the gold were differ¬ 
ent from the ear-ring, the perception would he—‘ There 
is gold in this article,’ as one says, ‘ there is water in 
this jar’. The perception is, however, ‘this ear¬ 
ring is gold 

4. A still further objection : In the generation of 
a scorpion from a lump of cow-dung, no one sees the 
cow-dung in the scorpion. Reply. Even there earth, 
which has become the cow-dung, is perceived. The 
vaiseshika must admit that earth continues as the 
sarnavayi cause in the scorpion, and this explanation 
we will accept. 

5. In smoke, the effect of fire, the fire is not per¬ 
ceived. Reply. Be it so ; but this is no objection ; for 
there fire is only the operative cause; and the smoke 
comes forth from the undried fuel put into the fire ; and 
this is confirmed by the fact that the smell of the fuel 
and of the smoke is the same. The conclusion is that 
as the cause is perceived in the product thus ‘ This is that, 
alone,’ the differences in perceptions and the rest 
are due to differences in conditions only, and that 
therefore the product is not different from the 
cause. 

17. gfsniiqreg i 

And because .in the cause the Other, the product. 


exists. 
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‘ Exists in the cause ’ means exists in the causal 
condition. Thus, in the world it is usual to say “ All 
these—jars and other products—were in the forenoon 
merely a lump of earth.” And in the veda it is stated 
“ Before creation, my dear, this was Sat only ; one only ; 
without a second ” ( chilndo ., VI-2-1). 


18 . 

m i 




If it be contended “ No; because it is said to have 
been non-existent then,” the reply is “no. Because 
reference is made to the existence in another form. 
This is seen from the remainder of the sentence, 
from arguments and from other statements ”. 

The opponent disputes the statement made in the 
preceding sutra, and points to the following statements: 

First in the veda. Before creation this was only 
asat ( chilndo VI-2-1); Before creation this was indeed asat 
(qatapatha brahmaya , VI-1-1); Before creation this was 
indeed nothing whatever ( yajur , 2nd ash [aka, 2-50). 

In the world also “ all these—jars and other products 
—did not exist in the forenoon ”, Reply. The objection 
is not sound. The term asat (non-existent) and these 
statements have reference to the absence from the 
products of the forms, in which they are now seen. 
They existed in other forms ; they do not mean that the 
objects did not exist as you think. The terms sat and 
asat refer to the attributes of a substance. The attribute 
satva (sat- ness) is name and form. Asatva (asat- ness) 
is the reverse, the subtle condition without name and 
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form. Hence, the statements mean that what is 
now seen with diverse names and forms did exist 
before, but in a subtle condition, without names and 
forms. 

Question. How is this known ? Reply. First, front 
what follows the third of the texts quoted ; which is 
this “That, existing indeed as amt, resolved’ I will 
become.’ ” This indication of resolving shows that the 
term asat did not refer to non-existence, and that the 
thing did exist. As all the texts should agree, the term 
asat lias the same meaning in the other texts also. 
Secondly, a lump of earth is shaped in a particular 
manner with a large bottom and bodyand the new 
*’ form assumed helps us to speak of it as a jar. Before 
this shape was given, the material did exist, but in 
another form. When the jar is broken into two pieces, 
the material is in a different condition ; and it is said 
that the jar does not exist. This broken condition of 
the material is the non-existence of the jar ; and there 
is no such thing as non-existence (1) of a thing as 
alleged by the vaiseshika. For such a thing is not 
perceived, and it need not be assumed for facility of 


(1) No such thing as non-existence■ Th o vaiseshika 
classifies all nameable things into seven groups, one of 
which is abhuva (non-existence). Of this there are four 
varieties, one of which is prak (previous) abhilva, which is 
the non-existence of a product before it is made, and another 
is dhvamsa (destruction) abhilva, its non-existence after it is 
destroyed. The text denies that these varieties exist. The 
previous abhava of a jar is the lump of earth, and the 
dhvamsa abhUva of the lump is the jar. 
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speech; as the condition of the broken jar is sufficient 
for the purpose. And lastly, there is the statement 
Already quoted “Before creation, iny dear, this was 
sat only ;one only; without a second ” ( chundo ., VI-2-1). 
There non-existence was objected to in these words ‘ But 
my dear, how covdd this be so ; ’ and it was 
decided ‘But this was sat alone, dear, before’. This is 
very clearly stated in the text ‘ Then this was indeed 
avydkrita (without name and form) ; the same by itself 
was made into the universe possessing diverse names 
and forms ’ ( brihad ., III-4-7). 


This sub-section closes with two illustrations as to 
the conclusion—-that the product is not different from 
the cause: 

19. l 

And like a piece of cloth. 

Threads arranged in a particular manner form the 
product known as cloth, and in this new condition they 
serve particular purposes. Similarly Brahma coming 
into a gross condition is called the universe. 

20. I 

And like praya and its modifications. 

An atom of air ( vayu) enters the body, and 
performing different functions is known by the names 
prana , apilna, vyana, mmana, and udcina. In the same 
way one and the same being is Brahma in the subtle 



mtST/fy. 



<SL 


-SEC. 7] 


OBJECTION 


48a 


condition, and is the universe in the gross condition, 
appearing as diverse things movable and immovable (1). 


, Sub-section 7 

21. l 

If Brahma be stated to be the other (/.«,), the jiva? 
He will be open to the charge of not having done 
what was good for Himself, and the like. 

This sutra states an objection raised by the 
opponent. It was stated in the preceding sub-section that 
Brahma and the world are one. From this he argues 
that Brahma and the jiva must be one, as stated by the 
texts “ That thou art ( chando ., VI-8-7) ; This atmfl 
is Brahma ( hrihad , VI-4-5). But as the jiva is known 
to be the seat, of endless sufferings of various kinds (2), 
it follows that Brahma has made misery for Himself. 
If He were ignorant or impotent, one can understand 
the position; but he is stated to be both omniscient and 
omnipotent. How does it happen that. He has not made 
a world full of bliss, and that on the other hand He has. 
created a world, which is the reverse ? It cannot be* 


(1) The first illustration is from the world; and 
shows that many things assume the condition of oneness ; 
while the second is from the veda, and shows that one thing 
exists in the condition of many. 

(2) Sufferings of various kinds. Those arising from 
the body (adhyUtmika), those arising from devas (3 d.hidaivika) 
and those arising from the elements (3 dhibhautika). 
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maintained that He has done so for mere pleasure ; for 
no one in his senses will cut off his own hand even in 
play. The veddntin, who asserts that the world and 
Brahma are one, throws overboard the texts showing 
the jiva to be other than Brahma ; for if difference be 
true, then one-ness of Brahma and the world cannot 
also be true. 

2. BMskara comes forward with an explanation. 
The texts affirming difference refer to difference created 
by upildhi ; the texts affirming oneness refer to the 
natural no-difference. The opponent replies. You 
should explain whether Brahma , the world-cause, un¬ 
contacted by upildhi, knows the jiva to be not different 
from Himself by nature or not ? If He does not, His 
omniscience disappears ; if He knows, as the jiva is not 
different from Himself, he must know his suffering to be 
His own suffering ; and the charge that knowing this 
he did not make what was good for Himself, and that 
He made what was not good cannot be escaped 
from. 

3. tfanlcara next explains. The difference between 
the jiva and Brahma is made by avidya ; and the texts 
affirming difference relate to it. The opponent replies. 
If the avidya be in the jiva, the alternatives mentioned in 
the criticism of Vachaspati's theory hold ; (see the Three 
Tatvas) ; as also the inferences that follow there¬ 
from. If the avidya be in Brahma , as He shows Himself 
without help, He cannot perceive avidya ; nor evolve the 
world, which can happen only under avidya. fiankara. 
—The light is prevented by avidya from appearing. 
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Reply. This -will mean that the light disappears ; hence, 
as light alone is Brahma , He will disappear. 


4* Hence the theory that Brahma is the world- 
cause is absurd. 


The next sutra replies : 

22. g i 

But Brahma is other than the jiva ; because diffe¬ 
rence from the jiva is expressly stated. 

Difference from the jiva , who is fit to experience 
suffering arising from the body and the rest. The 
following are the statements: 

Who stands in the atma, who is within the atma, 
whom the atma does not know, whose body the atm a is, 
and who rules the atmU from within, He, the inner ruler, is 
your immortal atm& (bfihad V-7-26) *, meditating on the 
atma and the Ruler as being separate, one secures the grace 
of the Ruler, and by this means becomes immortal ($vetft., 
1-6). He is the ultimate cause who is the lord of the jwas, 
who are the lords of the mind and the senses ( Ibid ., VI-9) ; 
Of them one eats the ripe fruit ; the other does not eat, but 
shines on all sides {Ibid., IV-8) ; Both are unborn ; but they 
are respectively all-knowing, and ignorant ; ruler and 
ruled (Ibid., 1-9); Embraced by the all-knowing Atma 
(bphad., VI-3-21) ; The all-knowing Atma, having* mounted, 
on him (Ibid., VI-3-35) ; From this the owner of may a 
creates this universe; and in it another is bound, 
deluded by may a (sveta., IV-9) ; He is the lord of matter, 
and of the dwellers in bodies, and the controller of the guqa$ 
(Ibid., VI-16); Who, being Himself eternal, intelligent, and 
one, gives what is desired by those, that are eternal, intelli¬ 
gent, and many (Ibid., VI-13); Who moves within avykta, 
whose body avykta is, whom avykta does not know ; who 
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moves within akihara, whose body aksharci is, whom 
akshara does not know, He, the inner Ruler of all beings, is 
free from karma , dwells in the highest heaven, has a shining 
body, and has no equal or superior, He is NUraya-na (suba). 

2.3 | 

It is inappropriate for the jiva to be Brahma \ as 
inappropriate as for a stone and the like to be 
Brahma. 

A stone, a bit of fuel, a pot-shred, a blade of grass 
and other non-intelligent objects can never be identical 
with Brahma ; for they are very inferior things, and 
the seats of ever-occurring changes; while Brahma is 
without change of substance, the enemy of all blemishes, 
the one seat of good qualities, different from everything 
else, the possessor of unlimited jnana and bliss and 
the lord of diverse and endless objects under His control. 
The inappropriateness is equally great in the case of the 
jiva too, who is fit to experience endless misery and is 
like a glow-worm ; while Brahma is as stated above the 
enemy of all blemishes and is the seat of endless good 
qualities immeasurably high. Wherever a word deno¬ 
ting a jiva is put in apposition with the term Brahma , 
the identity should be explained as in sutra, 1-4-22. The 
jiva is a body of Brahma as stated by the text ‘ Whose 
body the atma is, and Brahma is his atrnJ for that 
reason. Hence the words in apposition denote Brahma 
appearing as the jiva. Hence there is no conflict with 
the statement of difference ; on the other hand it explains 
it. The conclusion reached in the preceding sub-section 


CRITICISM 


487 


refers to the oneness of Brahma and the world, under¬ 
standing each of these terms to mean an aggregate 
made of Brahma , the jivas and matter. The aggregate 
in a subtle condition is Brahma , and the same in. the 
gross condition is the world ; and as the former evolves 
as the latter, Brahma, the cause, and the world, the 
product, are said to be one. The nature of matter is 
to change ; of the jiva to suffer ; and of Brahma to be 
the seat of good qualities ; they remain without being 
confounded. In this view conflict with any vedic. text 
is avoided. Even in the condition of oneness stated 
in ‘ Before creation, my dear, this was Sat only ; one 
only ’ matter and jivas existed as the body of Brahma, 
but in a subtle form. This must be admitted on the 
authority of sutras 34 and 35 infra. The absence of 
diversity is explained by the absence of names and 
forms. 

Criticism. Others explain sutra 22 differently, as 
referring to the condition of the jiva himself, when he 
is freed from avidyH. Nothing stated here will fit in 
with their view ; for in the jiva in that condition the 
following attributes do not exist—omniscience; being 
the highest ruler ; being the cause of all objects ; being 
the atrna of all; the controlling of all; and the like. It 
was by this feature that the difference of Brahma from 
the jiva was proved by the texts quoted. But in the 
view of these commentators all these are made by avidyQ,. 
Sankara — Iswara under the influence of avidya differs 
from the jiva, as the shell-silver differs from silver, and 
this is proved. Reply. This is not what the author of 
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the sutras proves by this sutra ; for at the outset he 
announced that enquiry into Brahma should be made ; 
he has shown that the upanishads prove Him to be the 
cause of the world’s evolution and the rest; and what 
he does in this place is to answer the objections that the 
conclusion established conflicts with smfitis and is oppos¬ 
ed to valid arguments. The sutro, therefore does not 
deal with difference made by avidya. 

Sutras 8 and 9 of this section (sub-section 3 supra ') 
repeat what is settled in this sub-section ; what was 
done in that sub-section was merely to show that the 
relation of cause and product may subsist between 
dissimilar things. The seventh sutra repeats what was 
settled in sub-section ti; the reconciliation of texts 
affirming difference and no-difference is made in this 
sub-section. 


Sub-section 8 
24. | 

If it be contended, No ; a? a maker is seen to work 
with instruments,” the reply is “ No. He evolves 
like milk.” 

It has been established that the highest Atrivl may 
be the tttmil of all, and at the same time different from 
every thing else. It will now be shown that by mere 
will He may create the world of diversity ; for He has 
an unfailing will. 





In the world persons, capable of making this thing 
or that, are seen to require the necessary instruments. 
Though they have the capacity, they utilise some 
instruments, and only then are they seen to make 
products. Those, that have not the capacity, are unable 
to make them, though they have all the instruments. 
Those, that are capable, make them utilising the instru¬ 
ments. This Is the only difference. This fact must 
apply to Brahma also. Though omnipotent, he could 
not have created the universe for want of the necessary 
instruments (1). That He was without them follows 
from the statement that before creation there was only 
Sat ? The second part of the sutra furnishes a reply. 
Every thing, capable of producing another thing, does 
not require instruments. Milk, for instance, becomes 
curd, and water freezes; am’ no instrument is needed 
by either. Similarly, Brahma can evolve as the world 
without any help ; because He ts omnipotent. Question . 
Is not a drop of buttermilk dropped into the milk 
to convert it to curd? Reply. It is not necessary. 
It is done merely to quicken the change, and to 
bring about a particular taste. Tire sutra has the 
particle hi, which draws attention to a well-known 
fact. It has been put in to show that the objection is 
frivolous. 


(1) Question. How can this doubt arise ? The need 
for instruments is perceived in persons of limited capacities. 
How can this be put forward in the case of the omnipotent 
Brahma ? Reply. The doubt may be felt by some person of 
dull intelligence ; and it is removed by the S'Utra. 
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25. ^uf-ppirq i 

And like the devas in their world. 

The devas in their world by mere will create what 
they require. Similarly Brahma creates the whole 
world by mere will. That the devas have got this 
power is known from the veda ; and the same authority 
shows that Brahma can create by mere will. The 
mention of devas is to serve as an illustration, so that 
the point may be easily grasped. 

The following are other illustrations: a piece of 
magnet attracts iron by mere proximity; the spider 
weaves its web ; and seers possessing abnormal powers 
do what they like. Finally—and this the opponent 
must admit—the jiva by mere will moves his limbs. 
Brahma , of whom the universe is a body, can likewise 
bring about what He pleases by mere will. 


SOB-SECTION 9 

26. qi i 

The whole of Brahma must be expended *, or the texts 
teaching His indivisibility must be ignored. 

Before creation Brahma was one only, that is, He 
did not consist of separable parts (1); and could not he 


(1) Before creation, my dear, this was Sat only 
(chtindo VI-2-1) ; Before creation, this wa j indeed nothing 
whatever ( yajur , ashtaka , 11-2-50); Before creation this was 
atma only *, one only. 
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divided into Brahma , the jivas and matter. When He 


became many in evolution, it is stated that He became 


ether, air and other non-intelligent products, and also 
sentient beings from the four-faced one to the lowest 
worm. Then one of two things must have happen¬ 
ed—either the whole of Brahma was expended 
in the creation, of products; and nothing remains. 
Or He consisted of elements, of which the intelli¬ 
gent element evolved into the beings mentioned ; 
and the non-intelligent element into ether, air, 
etc. But this will be opposed to the teaching of 
indivisibility. 

2. The following explanation may be given. The 
cause was Brahma with the jivas and matter in a subtle 
condition, as His body; and the product is the same 
Brahma with the same elements in a gross condition. 
This explanation will not do. The Stma element also, 
i.e., Brahma , is admitted to have evolved ; and there is 
no escape from the objection. Being indivisible, when 
He became the inner ruler of one product, there would 
be no inner ruler of other products. Nor can it be 
maintained that Brahma not expended in the evolution 
remains. Hence, the theory of evolution of Brahma as 
the world is absurd. 

The next sutra gives a reply : 


27. gfccj I 


But because the veda teaches so; and because this 
is a matter to be known only from testimony. 
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There is no absurdity as alleged. The veda teaches 
that Brahma is indivisible, and that from Him this 
world of diversity comes forth. In a matter to be learnt 
from the veda facts must be accepted as stated. Question. 
How can even the veda state what cannot co-exist, like 
the statement ‘ one wets with fire’. The second part of 
the sutra meets this objection. Brahma , being known 
only from the veda , is unlike everything else ; and one 
may believe that He possesses unique powers; He 
should not be tested by any co-existence that may be 
observed in the world. 

28 . ft I 

Similarly in regard to the jiva too. The powers of 
different things are, as is well-known, different. 

The opponent seeks to fasten on one thing the 
peculiarities observed in an entirely different thing. If 
this attempt be permitted, then the attributes observed 
in matter, a jar for instance, may be looked for in the 
jiva, who is of an entirely different nature, and who is 
eternal ; and it may be stated that like the jar he is 
also perishable. But this is not so; because their 
natures are different. This is stated in the second part 
of the sutra. Fire and water differ from one another ; 
and their attributes—heat and cold—are peculiar 
to them. Similarly, in Brahma who is different 
from things seen in the world, powers not observ¬ 
ed in them exist by thousands. This is stated by 
Pardsara — 



Brahma being without the qualities satva, rajas, and 
tamas, being full of everything that one may need, not being 
subject to karma , and being unfit to be connected therewith, 
how is it admitted that He created the world and the like. 

This •question being put from what is seen in the 
world, the following reply was given— 

The capacities of all objects cannot be perceived from 
the sources from which they are known. Hence Brahma 
has capacities pertaining to His nature, that are utilised in 
creation, as fire has the capacity to heat ivishrm, 
1-3-1. 2 and 3), 

The veda too has this text— 

Where was the forest, what was the tree from which 
Brahma made heaven and earth ? Oh, wise men, what was 
the instrument which He, who supports the worlds, used ; 
ask, considering with your mind. 

The reply was 

Brahma was the forest, Brahma was the wood, from 
which He made heaven and earth ; you wise men, I say 
this to you having decided with my mind *, Brahma bearing 
the worlds used Brahma (i.e., Himself) ( yajur , ashtaka , 
8-76 and 77). 

The objection made from what is seen in the world 
cannot come down on Brahma , who is an unique 
Being. 

29. i 

And because the opponent's theory is faulty. 

* 

Pradhiina (matter), which is the final cause on the 
opponent’s theory, is not different from things seen in 
the world; and the arguments drawn from observation 
may be applied to it. Pradhfi, tia is indivisible ; how can 
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it evolve into mahat and other products and begin to 
make the world of diversity ? Sankhya —It consists of three 
elements— satin, rajas and tamos. Question. Is pra- 
dhana a group of the three elements, or a product made 
of them? In the latter alternative, there will be conflict 
with your theory that pradhcina is the ultimate cause ; 
and conflict with the number of the tatvas that you 
accept. In the former alternative, as the three elements 
are indivisible, and as products are formed by the 
accretion of a portion of one thing to a portion of 
another, they cannot by coming together produce any 
gross substance. The same impossibility will be found 
on the other theory, that atoms are the final cause ; for, 
they are indivisible, and have no sides like finite things, 
to which they can attach themselves. The union may 
take place either by one atom attaching itself to one 
side of another atom or by becoming one with the other 
completely. The former is not possible as the atoms 
are not many-sided. In the latter case the coming out 
of a gross thing is impossible. 

30. ^ I 

And Brahma possesses every power. And this the 
veda teaches. 

His power is said to be superior, to be of many 
kinds, and to pertain to His nature ; also His capacity to 
know ( jnuna ), to support and to create and destroy (xveta., 
VI-8); He is free from karma, free from old age, death, 
grief, hunger and thirst. Showing thus that He is an 
unique Being, the upanishad states that He has an un¬ 
failing will (chttndo,, VII-1-5); see also Ihid.i III-14-2. 
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31 . ! 


If it be contended ” No ; because He is without 
senses or organs of action,” the reply is “ This has 
been answered.” 

The following objection is raised: There is a text 
that states that Brahma has no senses or organs of 
action. “ He has no body and no organs ” ( sveta ., VI-8). 
Though He is an unique being and omnipotent, 
yet for want of the organs of action He cannot 
begin any work. The second part of the Sutra 
states that the answer to this objection was given in 
sutras 27 and 28 ; and this is also what the upanishads 
say— 

He sees, but has no efe ; He hears, but has no 
ear; He goes and he takes, but has no hands or feet 
(, sveta , III-19). 

The unique Being known only from the veda is 
competent to do everything even in the absence of 
the necessary instruments. 


Sub-section 10 

32. ?t I 

No; because there must be a purpose for the 
evolution. 

Though Brahma, being an unique Being, has the 
capacity to do everything, and can therefore Him¬ 
self create the world of diversity, yet He cannot 
be the cause; for there must be a purpose for 
such creation. A person consciously begins a work 
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either for himself or for another. Now, Brahma 
cannot work for Himself; for He has by nature what¬ 
ever one may desire ; and there is nothing, which He 
has not and which He has to gain by the evolution. 
Nor can He be said to work for others. Being 
Himself full, He must work for others merely from a 
desire to benefit them. How can He, being full of 
mercy , create a world so full of endless misery of many 
kinds arising from residence in a womb, with old age, 
death, and hell. On the other hand one, that is actuated 
by mercy would make a world full of happiness alone. 
Hence, having no purpose to serve, Brahma could not 
have been the world-cause. 

To this objection the next siitra replies: 

33. I 

But mere amusement as in the world. 

In the world kings, who rule over earth consisting 
of the seven islands, and who possess power in full, 
are seen to play with balls for mere amusement. So 
does Brahma for no purpose other than amusement 
only create, sustain and destroy the world with His 
mere will. He is said to be full of objects of desire. 
This means that when He wishes a thing, it is attained ; 
■not that everything is ever present. 

34. %UKFPCnir b 1 

.No partiality or cruelty ; because reference was 
made (to the karma of individuals) ; and it is so 
stated. 


MiNisr^ 


<SL 

497 

The world contains numerous differences. There 
is first the broad distinction of jivas into devas, men, 
brute creation and the vegetable kingdom. Next, 
among men themselves some are high ; others are low ; 
and others still occupy a middle, position. This reveals 
partiality. Because intense suffering is caused to most 
persons, Brahma must be devoid of mercy. To this 
objection the svira replies-—no; there is neither partiality 
nor cruelty. Brahma is the common cause ; but the 
differences are due to the karmas of the individuals. 

And this is stated by the tipanishads. 

One that did good deeds attains a good body ; one that 
did evil deeds attains a bad body. One does good deeds, having 
done good deeds in the past •, one does evil deeds, having 
done evil deeds in the past (brihad., VI-4-5). This is also 
stated in the vis'hnu purana, ‘ In the creation of product s He 
is only the nimitta ; for the principal cause is the karmas 
of those that are created. Leaving out the mere nimitta, 
nothing whatever is needed ; each object becomes an object 
from its karma ’ (1-4-52). 

35. : dT^q^qcR i 

If it be contended “ No karma ; because Brahma 
alone existed then,” the reply is “ No; because 
the jivas and their karmas have had no beginning ; 

And the existence of one being only (in spite of 
this fact) can be explained ; and their pre¬ 
existence is taught.” 

It was stated in the preceding sTitra that in the 
creation of differences reference was made to the 
karmas of individuals. The opponent states that before 
evolution commenced there were no jivas ; for the text 

63 
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‘ Before creation, my dear, this was Sat only ’ states 
that there was no division and therefore there were no 
pre-existing karmas. How can. it be said that the 
differences in creation were due to karmas ? This 
objection is stated in the first part of the sutra, and is 
refuted in the second part. If jivas existed at the 
beginning, how can this fact be reconciled with the 
remark that only Sat remained then? Thus—the jivas 
were then without name and form, and were so subtle 
that they could not be described' as separate from 
Brahma even as His body. If this explanation be not 
accepted, this undesirable result will happen. Some 
persons would lose the benefit of what they have done, 
and others would reap what they have not sown. That 
jivas have had no beginning is known from the 
following text: 

He, who is fit to become all-knowing, is not born, 
nor does he die ( katha , 11-18). 

That evolutions follow' one another in a stream, and 
that this stream has had no beginning is stated in the 
text. “The creator made the sun and the moon, 
as before” {nara., 1.-38). The text—“ Then this was 
avyakfita indeed ; the same by itself was made into the 
universe possessing divei'se names and forms ” (brihad., 
III-4-7) teaches that merely the making of names and 
forms took place, and that the jivas themselves were not 
made. This is also stated in the bhagavad-gita. Matter 
and the jiva —know both to have been without a, 
beginning (13-19). Hence Brahma alone was the 
world-cause; for He is an unique Being; He is 
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omnipotent; His purpose is mere amusement; and He 
created differences in accordance with the jivas" karmas. 

36. | 

And because all the attributes would be appropriate 
(only on the theory that Brahma is the cause). 

All the attributes pertaining to the world-cause 
described already and to be described as inapplicable to 
the pradhdna of the sdnkhya and to the atoms of the 
vaiseshika and others are applicable to Brahma. He 
alone is therefore the world-cause. This sutra concludes 
the reply to the opponents’ objections. 
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CHAPTER II 
SECTION II 

WE have established Brahma as the cause oi the 
evolution, sustenance and dissolution of the universe ; 
we have also answered the objections raised by 
opponents. In order to strengthen the theory of evolu¬ 
tion from Brahma, rival theories not based on the veda 
will now be examined, and refuted. Otherwise, persons 
of dull intelligence, not knowing that they are based on 
specious arguments, might regard them as supported by 
proper authority, and their regard lor the theory based 
on the veda might suffer diminution. Hence, for the. 
purpose of refuting those theories this section is begun. 
The sankhyas theory of evolution is first taken up ; for 
it accepts the sat-kdrya theory, and enumerates twenty- 
four tatvas or substances, as the upanishads do; and 
there is therefore greater risk of its being mistaken for 
one of the accepted systems. 

SUB-SECTION 1 

From sub-section 5 of chapter I, section 1, the 
sankhya■ has been with us; but it was only shown 
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hitherto that vedic texts do not state his theory. That 
theory is now examined. There is therefore no room 
for thinking that there is repetition. 

This is connected with the name of the sage 
Kapila, and enumerates twenty-five tatvas or substances. 

The first is mula-prakriti or pradhdna, consisting of 
three substances known as satva, rajas and tamas. They 
are so subtle that they cannot be perceived by the 
senses ; but they can be described and distinguished one 
from another only from the effects which they produce. 

Satva is light, enables one to see correctly, and con¬ 
duces to pleasure. Rajas is ever restless, supports things 
and leads to pain. And tamas is heavy, conceals the 
true nature of things and brings about misconception. 

These three are substances, but not qualities, as taught 
by the upanishads. In the cosmic condition of general 
rest the three substances were well-balanced, no one of 
them being more or less than the others ; and in this 
condition the aggregate was known as prakriti. It is 
described as being one, all-pervading, and eternal, and 
as devoid of intelligence. It is ever changing and 
exists for the enjoyment of jivas , and helps them to 
obtain release frotn bondage. It is the final cause ot 
the universe ; for it is not itself evolved from any thing 
else. From this prakriti twenty-three substances came 
forth by evolution, seven of which in their turn produced 
other substances. They are known as mahat, aha.mkd.ra , 
and the five tanmfttras connected with the five elements 
known, for want of better terms, as ether, air, fire, 
water and earth. Ahamkara exists in three forms, 
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which are respectively known as satva, rajas, and tamas. 
The five senses of perception, the five organs of action, 
and the mind came forth from the satva variety; 
and the five tanmfltras, which produced the five ele¬ 
ments, from the tamas variety, the third variety 
co-operating with the others in the formation of their 
products. From these sixteen products nothing else 
comes forth. The twenty-four substances enumerated 
constituted matter in its various forms. The twenty- 
fifth is the group of jivas, who are not subject to any 
change. They are not evolved from anything else, and 
nothing else evolves from them. They are eternal and 
all-pervading; and the jiva in one body differs from the 
jivas in other bodies. They are mere chit, which means 
that they are shining substances. An earthen jar, for 
instance, standing in a dark place, cannot make itself 
known ; and it needs a light to show its existence. On 
the other hand a light needs no such help. Similarly, 
the jiva makes himself known without the intervention 
of anything else. He is therefore said to be jvAna. 
The term ‘ mere ’ in the expression 1 mere chit ’ conveys 
the idea that he is not a knower, i.e., that he is not 
the seat of the attribute known asf jnclna. He is also 
devoid of the capacity to act, and does not experience 
pleasure or pain. Yet owing to the presence of the 
body in proximity to himself, the jiva from ignorance 
of the real nature of things mistakes the activity of 
the matter in the form of his body as his own, and 
fancies that he himself is the actor or enjoyer, as one 
perceives the red colour of a japa flower in a crystal 
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placed by its side. From this misconception results his 
bondage ; and release is obtained from the perception of 
the truth. The sankhya denies the existence of an all- 
con trolling being. 

2. These things the sankhya proves by sense 
perception, inference and dgama ( Kapila's smrili). 
In regard to the tatvas, which he proves by sense per¬ 
ception, there is not much room for difference of 
opinion (1). As to the ligama it may be taken to have 
been rejected by the first chapter of the purva mtm,amsa 
(Intro., para 10); for it is based on the knowledge of one 
that was not all-knowing. The inference that pradhdna 
alone is the world-cause is refuted here. This will be in 
effect the refutation of the whole of the sankya’s theory. 

3. This is what the sdnkhya states: The whole of 
the universe must have had a single cause. This view 
must be accepted. To assume that it has come forth 
from several causes would never lead to a definite 
result. Take, for instance, a piece of cloth. It is made 
up of a number of threads, each thread being contacted 
on one side by one side of another. Bach of these 
threads was similarly produced from its parts; and 


(l) There is difference of opinion on one point only. 
In the teaching of the upanishads each element evolves 
from the preceding one through an intermediate condition 
known as tanmatra. Earth conies forth from water through 
the gandha tairmUtra ; water from fire through the rasa 
tarnnUtra ; lire from air through the rupa tanmatra ; air 
from ether through the sparsa tanmatra : and ether from 
ahamkara through the sab da tanmatra. In the sankhya's 
theory all the tanmatrUs come directly from ahamkara. 
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each of these parts again form its component elements. 
Arguing in this manner, one arrives at the atoms 
(parama (I'liu) ; as he should proceed irom the known 
to the unknown, he must presume that the atoms them¬ 
selves are made up of parts ; and that each part of each 
atom is similarly made up of its own parts. To assume 
that atoms do not consist of parts would not be correct; 
for then one atom should be in contact with the whole 
0 f another atom; and a thing possessing extension 
would not emerge. Thus no finality can be reached. 
It must therefore be assumed that the universe has 
Come forth from a single cause, which is capable of 
endless transformations, without at the same time 
losing its own svarupa. This single cause is pradhtina, 
in which satm, rajas and lamas are in the same pro¬ 
portion. This result is reached as shown below: Ihe 
universe is constituted of parts, each differing from the 
others and is therefore a product. Being a product, 
it must have come forth from a cause possessing the 
same nature as itself. This is what is seen in the 
world. Every product comes forth from a cause similar 
in nature to itself, and it is dissolved in the same. An 
earthen jar has been made from a lump of clay, and 
a crown from gold. Now the universe is full of 
pleasure, pain and misconception, which are the effects 
respectively of satva, rajas and tawas. These, three 
elements must therefore have produced the world. 
In the causal condition, or the condition of rest, 
there is no activity; and in the active or mani¬ 
fested condition, one or another of these three 
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elements ever predominates over the others. It may 
therefore be inferred that in the former condition the 
three causes were in equipoise. The three elements in 
equipoise are known as pradhana, which is therefore 
the ultimate cause. It is appropriate that this should 
be so; for it exists in every place and at all times. 
Its products like mahat and ahamkara, being limited, 
cannot transform themselves into the universe. This 
.theory is refuted in the next sutra. 


1. I 


Pradhana is not the cause ; because creation is not 
possible ; and action being possible (only under 
direction). 

The theory of evolution is not sound; for pradhana 
is non-intelligent, and is not directed by one, that 
knows its nature. Whatever answers this description 
produces no effect, like mere timber in the making of 
a car or of a palace; and this is seen in the world. 
On the other hand, it is perceived that non -intelligent 
matter, when directed by one that knows its nature, 
begins to produce a product. 

2. Sankhya. —What is found in a product is seen 
to be the cause, like the earth found in a jar. Similarly, 
satva, rajas and tamas are found in the products erf 
evolution through the effects, which they produce ; and 
they must be the cause of evolution. Reply. The argu- 
ment is faulty. Put in logical form the argument is 
this— satva and the rest are the world-cause ; for they 
are found in the products. This hetu -being found in a 
product—is seen in the quality white and the jclti cow 
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in an animal of this class, which is a product; but they 
are not causes. Hence, the hetu is not found only 
where the sadhya exists. 

3. The opponent replies.—-Reference was made not 
to a quality or jati, but to a substance ; and. gold, which 
is found in an ear-ring, is its cause. Satva and the rest 
are substances, and being found in products, must be the 
cause. Reply. This explanation does not help ; for satva, 
rajas and tamas are attributes of substances, but are not 
themselves substances. They are the attributes of earth 
and other elements and make them appear light or 
heavy and the like ; nor are they seen in products as 
substances as gold is so found. They are well-known as 
attributes alone. 

4. The argument, that to attain finality a single 
cause should be found, also fails; for satva and the rest 
are not one, but many ; and it was stated that when 
equally balanced they constituted pradMna. It will be 
futile to look for finality by assuming that they are 
unlimited ; for then they would be all-pervading, and 
no one of them could predominate over the others, and 
no evolution eould take place. To bring about evolution 
they must be limited. 


The opponent cites cases in which direction by an 
intelligent person is not clearly perceived : 

2. q%sjq%qqrfq- | 

If it be said like milk and water,’ the reply is ‘ there 
also ’ (the question is under consideration). 
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The conclusion reached in the preceding sutra is 
not sound. Milk, for instance, changing into curd, does 
not require any help from anyone from the first motion 
to the completion of the product through the inter¬ 
mediate changes ; and rain water, which is of one taste, 
is of itself converted into the juices of cocoanut, palmyra, 
mango, woodapple, margosa and tamarind fruits. 
Similarly, pradhana, being an ever-changing substance, 
and undergoing like transformations in the condition of 
rest, undergoes unlike changes in evolution brought 
about by the predominence of one or another of the 
gunas ; but never needs any direction. This argument 
is stated in the sutra and is refuted. In sutra 24 of the 
preceding section the example of milk was cited ; but 
the object was to show that there was no need for any 
instrument to produce the change ; but not to deny the 
need for direction. For Brahma is present in it as 
stated in the text * Who stands in water ’ ( brihad ., V-7-8). 

3. I 

And because if direction be not needed, the condition 
of rest cannot be reached. 

If pradhflna is directed by Brahma, it is possible for 
it to be successively in the conditions of rest and 
activity, and to evolve into diverse products; but not, 
otherwise ; for He has an unfailing will. The opponent 
states that on the theory of direction also there are diffi¬ 
culties. Why does Brahma direct the evolution of pra- 
dhana ? He has everything that one may desire ; He is 
full; His bliss is infinite ; He is free from imperfections ; 
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and He is unfit to be connected with them. If 
he created differences, He would be charged with want 
of mercy. There is therefore objection on each side. 

His attention being drawn to the replies given in the 
last preceding sub-section, he turns round and asks 
again if karmas in the form of good and bad deeds of 
jivas bring about evolution and cosmic rest, why is an 
Tsvara required to direct ? Prctdhana itself influenced by 
karma in the form of good or bad deeds may change so 
as to give to each the fruits of his own karma. Food 
and drink polluted with poison bring on death ; while 
helped by particular medicines they conduce to good- 
health. Hence the distinction between evolution and 
cosmic rest, the creation of differences, and the bondage 
of some by prakriti and its being the means to release 
are all appropriate in pradhdva , which has the capacity 
to change in all possible ways. Reply. The objection 
reveals ignorance of the nature of good and bad deeds. 
What are good deeds and what are bad deeds are known 
only from the sdstra ; and the s&stra is the veda, which 
has had no beginning or end, which has come down 
without a break from teacher to student, and which is 
therefore free from the touch of imperfections character¬ 
ising statements made by any one. And they are 
stated to be the worship of the highest Atmd. or the 
reverse ; and according as He is pleased or displeased, 
one is happy or miserable (1). 


(l) This is stated by Dramida —‘ In order to attain 
fruits men wish to please Atma with karmas ; He being 
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There can be no charge of partiality, if the facts be 
known. The highest AtmO. has divided karma into two 
varieties—good and bad ; He gives to all jivas bodies 
and instruments suitable to doing them and power to 
use them at pleasure ; He gives them the veda to know 
His will ; and to enable them to carry it out, He enters 
into them as their inner ruler, and co-operates with 
them. The jivas , having received their bodies and in¬ 
struments and therewith the power to control them and 
being supported by Hiift, of their own choice do goodi 
and bad deeds; and are rewarded or punished according 
to their deserts. There is therefore no room to object 
that the jiva has no free-will. Nor can the highest 
AtmU be charged with being devoid of mercy, Mercy 
means inability to see another suffering, and a desire to 
remove the suffering without an eye to one's own good. 
If it be shown to one, that is determined to disobey 
Him, it will not be a merit; on the other hand it will 
be regarded as impotency. To punish such a person- 


pleased is competent to yield the fruits. This is the arrange¬ 
ment stated by the veda.' Similarly, the veda states—‘ The 
supporter of the universe receives as His own worship the 
deeds of many kinds done or being done under the injunc¬ 
tions of the veda and smfitis ’ (narS., 1-1-6); bhagavad-glta. 

1 He reaches the goal, who worships with his own karma, 
that Being, from whom all that exists comes forth, by whom 
they exist and by whom they act, and by whom all this 
world is pervaded ’; “ I ever throw into the wombs of per¬ 
sons of asura nature those that hate me, those that put 
forward specious arguments to show that I do not exist* 
those that knowing me do not yet approach me and those 
that do not know that I exist ” (XVIII-46, and XVI-19). 
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this alone is a good thing ; otherwise to put down an 
enemy must be treated as a fault. When an offender 
gives up the idea of disobedience, with this alone the 
highest Atma is pleased, excuses the numberless sins 
committed by him in countless world-ages, and of 
euch a nature as cannot be put up with, and Himself 
makes efforts to bestow on him indescribable bliss (1). 


In sutra 2 an example givgn to show that pradho. na 
could evolve without direction was rejected. In the 
next two sutras other examples are similarly treated: 
First, the grass consumed and the water drunk by a 
cow change of themselves into milk. Pradh&na may 
evolve likewise. Here there is no question of direction 
by a person that wills. Mere proximity to a jiva suffices; 
for even when the cow sleeps, the conversion of the grass 
and water into milk goes on uninterruptedly. It cannot 
be urged that this case also is included in the enquiry ; 
for when the effect can be produced without conscious 
direction, to assume its existence is not legitimate To 
this the sutra replies: 

4. SFqsimiqm * i 

Not like grass; and water; because it does not occur 
elsewhere. 


(1) This is stated in the bhagavad-gltG, —‘ To those, that 
wishing to be ever with me meditate on me, I give with 
love that buddhi, with which they will reach Me. To favour 
them I remain as the subject of their thoughts and with the 
bright lamp of knowledge I destroy the darkness born of 
past karma ■ ’ (X-10 and 11). 
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This example does not apply; for grass and water 
undirected by an intelligent Being do not change into 
milk. This is seen in the case of a bull. If the 
opponent’s contention were valid, the grass and water 
too consumed by the bull or rejected by it would be 
converted to milk; but this conversion does not take 
place. Hence, it is the highest Atma that wills the 
conversion in the ca^e of the cow. What was stated in 
sutra % supra is further explained here ; the object being 
to point out a case in which a change does not take 
place when it is not directed. 

5. pwfRfcfa %raifq i 

If it be said “ Like a person or a magnet.” the reply 
is “ (Not) even there ”. 

Two other examples are stated here. Helped by 
a lame man, who is able to see, a blind man, 
who can .walk, acts. By proximity to a magnet 
a piece of iron is moved. Similarly by the co-opera¬ 
tion of pradhana and jiva the world evolves. The 
jiva is jntlna, but does not act; while pradhana 
cannot see, but can act. To this contention the sutra 
replies. These examples do not help. The lame man 
sees the road and directs ; and the blind man understands 
his directions and acts. But the jiva of the sankhya 
cannot act and cannot therefore direct pradhana. And 
pradhana, being non-iutelligent, cannot receive any 
direction and act. Nor does the jiva approach pradhana. 
like the magnet; for as already stated he does not act. 
If it be said that being present everywhere, he need not 
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approach, then by his proximity, which ever exists, 
evolution must be eternal, and there will be no period 
of rest. The jiva, being ever free, there will be no 
bondage and no release. 

6 . 1 

And because it is not possible to attain predominence. 

In the condition of cosmic rest all the three 
substances— satva, rajas and farms —are in equipoise ; 
and unless this is disturbed, and one or another of 
them predominates, there can be no evolution ; for so 
states the sankhya. If the disturbance could take place 
without direction from an intelligent being, evolution 
would be eternal (1). 

7. ^ I 

In inferring differently too; the capacity to know 


being wanting. 


If the opponent should say— 1 * * 4 1 will give up these 
arguments, which are shown to be unsound, and adopt 
another and better inference, and prove that pradhana 
can evolve without guidance,’ the reply is that the same 
faults must recur; for pradhana has not the capacity 

to know. 

8 . | 

Because even admitting its possibility, there will 


be no use. 


(1) Taking this stitra and the third sUtra together, it 

will be seen that pradhana left to itself must be either in the 

condition of change or in the condition of rest, and will be 

powerless to go from one condition to another, 
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Assume that you can establish your point as 
proposed Even then it will serve no purpose. Accord¬ 
ing to your theory pradhana serves for the enjoyment of 
the jiva and helps his release. But the jiva is mere 
chit ; he does not act; he does not undergo any change » 
he is pure, and for that very reason he is ever free. It 
is not possible for him to see pradhana and derive 
enjoyment; and as there is no bondage, there is no need 
for release. If nevertheless he experiences pleasure and 
pain by the proximity of pradhana, as this proximity 
ever exists, he can never be released. 

9. I 

And because it is full of inconsistencies, it is not a 
sound theory. 

The sankhya states that pralcriti (matter) exists for 
another, i,e. t for the jiva ; it must therefore be an object 
that can be seen, and that can yield enjoyment; and 
the jiva must be one that sees, directs and derives 
enjoyment. In the same breath he states that he is ever 
without change, and that he is mere chit ; hence he 
cannot act; for action is change of condition ; and he 
cannot see, direct and enjoy. Here is a contradiction. 

Sankhya. There is really no contradiction. Prakfiti 
being in the presence ( sannidhi) of the jiva, there is 
mutual adhyasa that is, the activity of matter is 
perceived in the jiva , and his intelligence in matter ; and 
this is misconception. Hence the jiva sees, directs and 
enjoys, though in reality he is without change and 
does not act. 
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Reply. This explanation is untenable. Adhy&sa is 
the perception by an intelligent person of the attribute 
of one object in a different object. This perception is a 
change of condition, and is not possible in one that 
never changes. Nor is it possible in matter; for this 
perception is an attribute of an intelligent person ; and 
matter possesses no intelligence. 

Sanfchyct. The mere existence of matter in the 
presence of the jiva will suffice. He need not see it. 

Reply. This also is untenable, for the same 
reason, i.e., as he never changes. If nevertheless 
adhydsa can take place, it must ever occur. That 
presence ( sannidhi ) cannot help has been already stated 
(vide sutra 10 of the preceding section). 

2. Another contradiction. The sankhya states that 
matter is the means by which the jiva attains release ; 
and also that he is ever free. Hence what is bound, 
adopts the means to release and attains release is matter 
alone. If the latter statement be correct, how can 
matter be said to serve the jiva ? 

3. A still further contradiction. Matter is said to 
withdraw from sight the moment it is seen by a jiva in 
its true nature, thinking ‘ I have been seen ’. This is 
unsound. The jiva being ever free, and never changing, 
never sees matter ; nor can matter see itself, being with¬ 
out intelligence ; and cannot think * I have been seen ’. 

Sdnkhya. Mere presence (sannidhi) is perception. 

Reply. As the presence ever exists, matter must 
be ever perceived; and it cannot be said to withdraw 
from sight. 
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Sankhya. There is a presence ( sannidhi ) other than 
the substance of matter, which newly comes into 
existence. 

Reply. Even this is not possible in one that never 
changes. Further, if perception in the form of presence 
be the means to release, the same must be the means to 
bondage also; and bondage and release will ever 
happen. 

Sankhya. Misperception is the means to bondage ; 
the perception of an object as it is is the means to release. 

Reply. Both kinds of perception do not differ from 
the presence ; and both bondage and release will ever 
happen. If the presence be not permanent, but newly 
comes into existence, we ask what is its cause. If you 
mention something as the cause, we ask again what is 
the cause of that cause; and this will lead to the ad 
infinitum difficulty. 

Sankhya. The mere existence of matter is the 
presence. 

Reply. Then as matter is eternal, bondage and 
release will ever occur. Hence owing to these and 
Other contradictions, the sankhya's theory is unsound. 


Criticism. The objections urged apply with greater 
force to Sankara's theory ; for his Brahma, like the jiva 
of the sankhya, is kutastha, i.e.. He never changes; 
He is ever nir-visesha, self-proved and mere chit. Hence 
he cannot see avidya, and adhydsa will not be possible. 
There is this difference. In order to limit birth and 
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death to particular individuals, the Mnkhya accepts the 
view that the jivas are many ; but this is not accepted 
by fiankara. Hence if one person dies, all others must 
cease to exist at the same time; but this is not in 
accordance with facts. 

i Sankara. In the sankhya's theory prakriti and 
bodies made of it, are real; but in my theory prakriti 
and the bodies made of it are all unreal. Hence one 
jiva will suffice* 

Reply. Whether prakriti be real or not, a Being 
that never changes, that is mere chit and shines without 
help, cannot see anything other than himself. If matter 
be unreal, its first perception and the subsequent nulli¬ 
fication of the perception being accepted, the absurdity 
is still greater. In the theory of Bhtlskara too contact 
of Brahma with upndhi ,s will be impossible, as He is of 
this nature (1) and the theory is therefore unsound. 


Sub-section 2 

We stated that the s&nkhya's theory was untenable, 
as it is based on specious arguments, and as it is full of 
contradictions. We proceed to show in this sub-section 
that the vaiseshika's theory of evolution from atoms is 
also untenable. 

This is based on the sutras of Kanilda. It recognises 
the existence of the five elements, earth, water, fire, air 


(1) Is of this nature — is ever without change. To 
contact an uptidhi is a change, and it is therefore impossible. 
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and ether, all of which except the last are formed each 
from its own atoms (parama ariu ). Ether is one and 
indivisible; it is eternal and pervades all space. The 
mind is atomic, and is eternal, each jiva being furnished 
with a mind to serve him as an instrument of know¬ 
ledge. The senses of perception—those perceiving 
smell, taste, colour and touch-are products respectively 
of the four elements, earth, water, fire and air ; and 
they do not come from the subtlest variety of aJutmkdra 
as in the sc inkhya's theory. The sense of hearing is 
the ether itself limited by one’s ear. The vaiseshika 
does not recognise the existence of mahat, aham- 
kara, the five tanmtttras and the organs of action. 
The evolution of earth, water, fire and air from, 
their atoms proceeds on this plan. Two atoms unite 
and form two-atom compounds; and three of these 
compounds unite together to form what is known as 
tryanuka (three two-atom compounds). From these 
secondary compounds the elements are formed by aggre 
gation. The atoms move towards one another and form 
compounds prompted by adrishtam. The jivas do karmas 
(action) to procure fruits of various kinds. And as the 
karmas disappear quickly, something relatively perma 
nent is needed to intervene between them and the fruits, 
and to wait till the time for yielding them arrives. This 
something is known as adnshtam (unseen); and it is 
recognised by the mimUmsaka also under the designation 
o‘f apurva (new). The same need does not arise in the 
vedanta, as there is Isvara, who sees the karma of each 
and gives him its fruit. Now, as evolution is for the 
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benefit of the jiva, his adrishtams move the atoms to 
form compounds of various kinds and furnish him with 
a body. The sUnkhya's criticism of the evolution of the 
universe from atoms is recognised; and to avoid the 
difficulty pointed out, it is assumed that the atoms are 
eternal, indivisible and without parts. 

This theory is criticised in the next sutra : 

10. ^51 I 

Like the evolution of fryatjuka from dvyanuka and of 
dvyanuka from j uaramU?in, the rest of the theory is 
unsound. 

The sutra assumes that this theory is untenable* 
and proceeds to state that other minor items of this 
theory are also untenable. First, as to the theory of 
evolution itself. It is seen in the world that a number 
of threads uniting with one another yield the product— 
a piece of cloth. This union is brought about by one 
side of a thread being joined to one side of another 
thread, and in this it is implied that each thread has 
six sides. The formation of compounds from atoms 
rnust proceed on the same plan, and it must be assumed 
that atoms also have six sides. Otherwise, being 
indivisible, one cannot be united to another to form a 
compound of any size ; and from even a thousand atoms 
a compound exceeding one atom in size cannot emerge (1)# 

(1) This needs explanation. When several pa?*ts are 
put together to form a whole, each part is in contact witfi 
another, the place of contact being a portion of the part. If 
atoms unite to form compounds, one atom must contact 
another at a portion of its surface. But being indivisible, it 






Hence, evolution would be impossible. If it be 
admitted that atoms also have six sides, they must 
consist of parts, each of which is made up of similar 
parts; and these again must be similarly produced. 
Proceeding in this manner, there will be no end. The 
theory therefore fails. 

2. The subject of atoms should be examined a 
little further. Both the mlmamsaka and the vedantin 
recognise the existence of atoms as the smallest unit of 
extension ; and their atoms are the small specks of dust 
seen flying about in a bundle of sun-beams, which 
stream into a dark room through a window. The 
vaiseshika goes further and sub-divides each of these 
atoms into dvyanulca or two-atom compounds, and each 
of these again into parama anus. This sub-division 
rests on this inference, viz., the atom seen in the sun’s 
rays is made up of parts ; for it is a substance seen by 
the eye, like a jar. He requires an ultimate cause, that 
does not consist of parts. His parama arm is not made 
up of parts and is indivisible ; but this has nowhere been 
seen. In making an assumption one should be guided 
by what one actually sees. As a theory oi atoms this 
is cumbersome, as it assumes two kinds of smaller atoms, 


cannot do so ; and must contact it throughout its surface. 
Then the two atoms will cover the same space as one atom. 
This obiection is disregarded in cases in which the contact 
of an indivisible object with objects consisting of parts is 
accepted on proper authority. But when the vaiseshika puts 
forward a theory based on mere speculation, the objection 
may be legitimately urged. His assumption of the existence 
of parama a0 is of this character. 







while the atoms seen in the sunbeams suffice for all 
purposes. 


3. Vaiseshika. A mustard seed and a hill differ from 
each other by the small or large number of their parts ; 
and if the smallest atom should consist of number¬ 
less parts, there would be no difference between the 
seed and hill, as each will consist of numberless parts. 
Hence, some limit to the smallness of size must be 
accepted. Reply. If the smallest atoms do not consist of 
parts, there will be no objects exceeding the smallest 
atom in size; and the mustard seed and hill will not 
exist. Further, though, the mustard seed and hill con¬ 
sist of numberless parts, there is a difference between 
them. The mustard seed has numberless parts no doubt; 
but the hill consists of numberless parts of the size of the 
mustard seed, each of which consists of endless parts. 
Again, a fortnight and a month consist each of number¬ 
less parts ; and yet even you must admit that they 
differ. You recognise jclti as being found in all the 
individuals of a class ; and though the members of each 
class are numberless, yet you recognise a higher and a 
lower jati, the jclti in jars being the lower and the 
jati in the element earth being the higher ; and these 
jatis are therefore different. 

Vaiseshika . What shall we do ? Reply. Accept 
the theory taught in the upanishads. 

Criticism. This sutra has been interpreted by others 
as refuting an objection to the theory of evolution of the 
world from Brahma. This is unsound, and will be a 
repetition. The objections raised by several opponents 
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were answered in the preceding section ; and their 
theories are now refuted in this section. That evolution 
of the world from an intelligent Being is possible was 
proved in sub-section 3 of that section. 


What are the other things that are unsound in this 
theory ? The author proceeds to point them out. 

11. ?T 1 

In either view there will be no motion of atoms 
(towards one another); hence no formation of com¬ 
pounds of atoms. 

In this theory the atoms should move towards one 
another ; this motion leads to the union of two atoms ; 
these compounds form other compounds ; in this manner 
the world is formed. The question is—how is the first 
motion in each atom caused. The vaiseshika states that 
this is caused by adrishtam. Now the adrishtam must 
be in the atom or in the jiva and the sutra states that 
in neither case will there be motion. 

2. Being generated by the jivas' good and bad 
deeds, the adrishtams cannot be in parama anu. If 
they were, they must ever lead to creation. The 
adrishtams in the jiva cannot bring about motion in the 
parama anu. If the adrishtams in the jiva move the 
parama anus through the jiva, who contacts them, then 
the stream of adrishtams being permanent, there must 

be creation at all times. 
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Vaiseshika. Adrishtams must mature before they 
yield their fruits. Now some adrishtams yield their 
fruits at once; some in another life; and some in 
another kalpa (world-age). Hence there is no risk of 
eternal creation. Reply. To bring about the creation 
of the world at the same time, it must be assumed that 
all the adrishtams of all the jivas mature at the same 
moment, and that this maturing is of the same kind. 
This is, however, an impossible task. The jivas are 
numberless; each produces numerous adrishtams by 
actions of various kinds ; and they do not act in concert 
or at the same moment. It cannot therefore be imagined 
that all these adrishtams mature at the same moment, 
and that the matured fruits all tend to creation. For 
the same reason the dissolution of the world at the same 
time, and the waiting of the adrishtams to mature till 
the life-time of Brahma, the creative agent, comes to end 
are also out of the question. 

Vaiseshika. Tsvara's will gives a capacity to the 
adrishtams, and they join together and cause motion in 
the parama ayus. Reply. The existence of Isvara in 
your theory rests on mere inference. It has been shown 
in chapter I, section 1, sub-section 3 that the inference 
fails. Hence your theory of evolution of the world 
from the motion in parama anus fails (1). 


(l) If the adrishtarn can create the world, there is 
no need for an l$vara-, and the attempt to prove His ex¬ 
istence by inference will be useless. Vaiseshika. The 
Mrishtams, being non-intelligent, must be moved by an 
effort of Isvara. Reply. This effort being nan-intelligent. 
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12 . | 

And because sanvavaya. is accepted; as the same 
reason applies ; and as there will be want of 
finality. 

The vaiseshika states that samavuya (1) exists and 
that it is eternal. It is the relation of the whole to its 
parts, of a substance to its attributes or actions, of an 
individual of a class to the generic character. Its 


another effort will be needed to move it; this will need 
another and so on ad infinitum. Vaiseshika. The first effort 
of Isvara will suffice. Reply. We plead that similarly the 
adrishtams of the jiva will suffice, though non-intelhgent; 
an Isvara is not needed. 

(1) The vaiseshika enumerates six things in addition 
to substances ( dravya ), viz., guna (quality), karma (action), 
juti, samavuya, visesha and ahhava (non-existence). Of these 
juti is stated to be one, to be eternal and to be lound in all 
the members of a class ; such is the peculiar feature of the 
class ; but jati is considered to be different from it. In 
criticising Sankara's theory in the Three Tatvas it is 
shown that the assumption of juft, which is not perceived 
by any one, is unnecessary, and that whatever purpose is to 
be served by juti will be served by the peculiar feature of 
the class. i Samavuya is dealt with here- Viqegha is an 
attribute that is found in the parama ayus and serves to 
distinguish one par avia anv from another. It is not perceiv¬ 
ed ; and the assumption of its existence rests on the same 
ground as the assumption of sarnavUya. It fails tor the 
same reason. Ahhava was referred to under sUira 18 of chap¬ 
ter II, section 1 (page 481), and it was shown that such a 
thing as abhuva does not exist. The result is that there are 
only three classes— dravya, guya and karma ; as the last two 
are aspects of dravya, the only proper division is into dravya 
and what is not dravya. This is the division adopted by 
Sri Desika in the nyayci siddhanjaiw . 
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existence is assumed in order to explain why two parti¬ 
cular things are always found together, one resting on 
the other and qualifying it. The sanie need exists for 
explaining why this samavaya is found in the things to 
which it is related ; and a second samav&ya must be 
assumed to satisfy this need ; this will lead to a third 
one and so on ad infmitmn . 

Vcnseshika . It is the nature of samavaya to be 
always found with another; there is therefore no need 
for a second samavaya. Reply . It is the nature of 
qualities and actions to be always found with substances, 
and of jdti to be always found in individuals of a class. 
Why should the existence of an unknown thing as sama~ 
vdya be assumed, and why should it be then stated that 
such and such is its nature ? The assumption of a new 
thing is cumbersome and unwarranted. 


ihe objection pointed out is found in samavaya 
whether it is eternal or not If it be eternal, there is 
another objection, which is stated in the next sutra : 

13. j 

And because (what is connected with samavaya) 
must be eternal alone. 

Samavaya being a relation, if it were eternal as 
alleged, the things with which it is connected, ue. 9 the 
world, must be eternal also; and there would be no 
need to prove the existence of Isvara or to assume that 
atoms exist and form the world. 





14. fqqqqt 73'RTq | 

And because atoms are said to possess colour and 
other attributes ; the reverse of what is intended ; 
being so seen. 

The atoms (parama anu ) are of four classes corres¬ 
ponding to the elements earth, water, fire and air, and 
are said to possess the attributes smell, taste, colour and 
touch. They are at the same time described as being 
eternal, subtle, and indivisible. But this description 
cannot be correct; for whatever has colour and the 
other attributes is seen to be perishable and to have 
been made, like a jar, from causes that are similar ; and 
as already stated in making an assumption one should 
proceed on what is seen. Hence it is not possible to 
assume a thing as possessing a particular character that 
appeals to one. 


To ward off this attack it may be stated that the 
view that atoms possess colour and other attributes will 
be abandoned. The next sutra replies: 

15 . 3W-TR | 

And because in both ways it is faulty. 

It has been pointed out that the possession of colour 
and other attributes by atoms conflicts with the view 
that they are eternal. Their being devoid of the attri¬ 
butes will conflict with the other view that the colour 
and other attributes of products come from similar attri¬ 
butes of the cause, and the earth and other elements 
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will he without smell, taste, colour and touch. Thus, in 
either way the theory is faulty. 

16. i 

And because it has not been accepted, it should be 
completely ignored. 

In the sclnkhya theory one or two elements are 
acceptable, like the sat-Mrya theory ; but in this theory 
of the vaiseshika there is nothing, which those that 
follow the veda can accept (1). 


Sub-section 3 

We have refuted the theory of the vaiseshika that 
the universe comes forth from parama anus. We pass 
on to the saugata , who holds the same theory of evolution. 
There are four schools, which together go by the name 
saugata. The first school, that of the vaibhUshika, re¬ 
cognised the reality of the external world, consisting 
of the four elements—earth, water, fire and air -and of 
their compounds. Both the elements and their com¬ 
pounds are aggregates of atoms. The reality of the 
inner world also was recognised, and it consisted of 
streams of perceptions, feelings, or thoughts, in which 
each perception, feeling or thought is followed by a like 

(1) The vaiseshika’s views regarding the jiva are 
opposed to the teaching of the upanishads. He regards 
him as ja$a, i.e., as not capable of showing himself without 
help. He is a knower; but his knowledge comes, only 
when he contacts the mind ; jnilna is not his inseparable 
attribute. These views are refuted in the next section. 
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perception, feeling or thought. The existence of both 
the worlds might be proved by sense perception and by 
inference. The second school, that of the soutranti/ca, 
held the view that the external world was not capable 
of direct perception, and that its existence was inferred 
from the perceptions which it produced. The third 
school, that of the yogdcmra, denied reality to the 
external world. There was nothing outside correspond¬ 
ing to perceptions; what was perceived by the senses 
was unreal like dream perceptions. All the three 
schools agreed in teaching that everything, which they 
recognised, existed only for a moment, and that it was 
replaced by another thing exactly alike. They denied 
the existence of ether, of the jivas , and of Isvara. The 
last school, that of th e mddhyamika, denied the existence 
of everything. 

Vaibhdshika and soutrdntika schools. To deal first 
with the two schools which recognised the reality of the 
external world. The following is what they stated: 

The earth-atoms, possess colour, taste, touch and smell ; 
the water-atoms exhibit colour, taste and touch ; the 
fire-atoms have only colour and touch; while touch is 
the only quality of the air-atoms. Each group of atoms 
coining together produces its own element. From these 
elements other aggregates are formed, known as the 
body, the senses, and objects of sense enjoyment. 
Within each body is a stream of perceptions, feelings 
or thoughts, which stream is an apprehending entity, 
and which is the atrna of the body. With the agencies 
described all operations in the world proceed. 

I 
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Sutras 17 to 26 demolish the momentary character 
of external objects alleged by the first two schools of 

saugatas: 

17. Hgsrrtr aspiiftf: i 

In the aggregates formed by both classes the pro¬ 
duction of the world does not result. 

It is stated that atoms form by aggregation earth 
and other elements; and that these elements similarly 
form the bodies of jivas, their instruments, and objects 
of sense enjoyment. The sutra states that by the 
aggregates of both kinds the aggregate known as the 
world cannot be formed. For the atoms and the ele¬ 
ments are held to have a momentary existence only. 
The following questions rise to one’s lips. The atoms 
and the elements, which perish in a moment—when 
do they begin to unite ; when do they unite ; when do 
they become objects of perception ; and when do they 
become fit to be taken up or thrown away ? Which 
knower— atmtt touches what object; what object does he 
know and when ; and who takes up what object per¬ 
ceived, and when ? On this theory he that has touched 
an object has disappeared; and the object touched has 
gone; similarly, he that has seen an object is no 
more, as also what has been seen. How can one know 
what has been touched by another; and how can one 
take up what another has known ? The saugata explains : 
Each stream of momentary objects is one. Reply. This 
will not help, so long as you do not admit that there is 
some one other than the streams, who is permanent 
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and connected with each of the streams. Also, per¬ 
ceptions—individual perceptions or streams of perceptions 
—are not the atmd. The (itmil is the 1 1 ’ and is the 
knower. 

18. 

If it be said “ As each produces another, what has 
been stated is appropriate,” the reply is ' No; 
because they are not the cause of aggregation.’ 

The saugata offers an explanation. Though all 
objects are momentary, yet avidya will show all 
this to be appropriate. Avidya is misconception, i.e., 
the thought that a thing is permanent, eternal, and 
pleasant, while it is momentary, perishable and 
unpleasant. This produces desire and a version; 
from this the shining of the chitta (mind) takes 
place; from this again come thoughts and their 
products and earth and other products possessing 
colour ; from them mind and the five senses; from them 
bodies ; from them experience of pleasure and pain and 
the rest. Then follow avidya and the rest in the same 
order, like a wheel turning round and round, and this 
has had no beginning. What has been described cannot 
take place without the aggregates—the elements and 
their products. The sutra states this explanation, and 
then replies: Avidya and the rest cannot keep the 
elements and their products in the condition of 
aggregation. The notion that shell-silver is silver does 
not make two pieces of shell-silver aggregate. Further, 
as he, that has the avidya, and regards a momentary 
thing as permanent, perishes that moment, who is it 
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that is the seat of desire and aversion ? So long as you 
do not accept a permanent being, who is the seat of 
desire and aversion, as long will you be unable to 
maintain that these feelings continue. 

19. srmcqr^ ^ fffatteA 1 

And because when the succeeding thing comes into 
existence, the preceding one disappears. 

This is another reason for the universe not coming 
into existence on the saugata's theory. In a stream of 
jars, each of which exists for one moment only, when 
the jar of one moment appears, the jar of the preceding 
moment has gone ; and it cannot be the cause of the 
appearance of that jar. 'What is its cause ? It cannot 
be non-existence (abhava ); for then everything may 
appear at every place and at every moment. Next, it 
cannot be existence of the jar in the preceding moment; 
for then the jar of the preceding moment may cause the 
appearance in the succeeding moment of objects 
in the three worlds, as a cow, a buffalo, a horse, 
a wall, a stone and the like. Next, it cannot be 
the existence of a like object in the preceding moment; 
for then the jar of one moment may cause the 
appearance of all the jars in all places. Next, it 
cannot be maintained that the existence of a jar of 
one moment causes the appearance of one jar only ; for 
then it cannot be known which appears out of those in 
all places. If the reply be—the jar that appears in the 
place, where the jar of the preceding moment stood, is 
produced by the jar, it will be an admission that that 
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place is not momentary. Further, it cannot be known 
that a jar stood at a, particular place for after the eye 
is turned to the jar, it disappears before it can 
be known. 

20. apgfa dfafF-prar j 

In the absence of the preceding thing there would 
be conflict with (the Saugata's) statement; otherwise 
both wouid be seen at the same time. 

In the preceding sutra one absurdity was pointed 
out, and here others are mentioned. It was stated that 
in the absence of the preceding thing the succeeding 
one cannot appear. If it appeared in the absence of a 
cause, everything may be produced everywhere and at 
every moment. This is not the only difficulty. The 
saugaia states that four things are necessary for 
perception, of which the object to be perceived is one ; 
and this implies that the object remains for one moment 
after the eye is turned towards it. If it does not (and 
it cannot remain on this theory), then there will be 
conflict with the statement. To ward off this attack, 
if it be assumed that, while the jar of one moment 
remains, the jar of the next moment appears, then both 
the jars, one of which is the cause and the other is the 
product, should appear at the same time ; but this is not 
seen. And the theory of momentariness will be 
abandoned. To obviate this last objection, if it be 
stated that an object is seen at the same moment at 
which the eye is turned towards it, the relation of cause 
and effect will cease, as the effect should follow 
the cause. 
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Neither variety of destruction can happen ; because 
the substance remains. 

In the two preceding sutras the creation of an 
object out of nothing was disproved ; and in this sutra 
it is shown that an existing object cannot be completely 
annihilated. The saugata distinguishes between two 
kinds of destruction—the gross one, which all can see, 
when a jar is destroyed by the fall of a hammer upon it; 
and in which the stream of like substances comes to an 
end ; and the subtle one alleged by him, which takes 
place every moment in a stream of like substances, and 
which cannot be seen. The sutra states that neither of 
them can happen ; for an existing object cannot be 
completely annihilated. The creation and destruction 
of an object mean only change of condition of an 
existing substance ; and the substance itself, capable of 
this change, is one and is indestructible. This was 
established in chapter II, section 1, sub-section 6. 

Saugata. When a lamp is extinguished, complete 
destruction is observed ; and it may be presumed that 
the same thing happens in other cases also. Beptyi In jars 
and cups, which are broken, and cease to exist as jars 
and cups, the earth, of which they were made, is per¬ 
ceived to continue ; and it is decided that the destruction 
of an existing substance is merely a change of its con¬ 
dition. This conclusion is extended to the case of the 
lamp ; and it is inferred that the flame of the lamp has 
assumed another condition, which being subtle cannot 
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be perceived by the naked eye. In the case of the jars 
and cups the recognition of the continuance of the 
earth not being nullified, its suppression is not legiti¬ 
mate. For one should proceed from the known to the 
assumption of what is unknown, and not ignore the 
known. 

22. m i 

And because in both ways the theory is faulty. 

The saugata's position disproved in the last three 
sutras is that creation is possible out of nothing, and 
that wliat has been created may become nothing. From 
this position absurd results follow. What is made out of 
nothing must be nothing; for the cause and product 
should be similar, like a jar and a lump of earth, or a 
crown and a piece of gold. The universe should there¬ 
fore be nothing ; but this is not perceived by any one, 
nor is it admitted by the saugata himself. Next, after 
one moment the whole world would be nothing ; and if 
it comes into existence again, it would be nothing as 
just stated. 

23. -diiEsr^ ^Tfsrtrnicf i 

And. in regard to the element ether (the theory is 
faulty ; for) no difference (in perception). 

This question of the existence of the element ether 
comes in incidentally ; for it is regarded as non-existent 
by the saugata along with the others ; and this view is 
now refuted. Like earth and other elements, which are 
admitted to be positive substances, the element ether 
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(akdsa) is perceived, and this perception is not subse¬ 
quently nullified. And it is thus perceived 1 .there 
the hawk falls ; here the vulture ’; and ether is the 
place where these birds fall. The existence of the 
element ether is thus recognised. Objection. Ether is 
the non-existence (abhttva) of the elements earth, water, 
fire and air. Reply. This view is incorrect. Non-exist¬ 
ence is of four kinds. When an object is made, there 
was its non-existence before that moment, and when it 
is destroyed, there is after that moment non-existence of 
another kind. After the object is made and before it is 
destroyed, neither variety can exist. Neither can there¬ 
fore be predicated of ether, while these elements exist; 
and the world will be without ether. The third variety 
occurs when it is said ‘ A is not B ’; and non-existence 
of A is in B, and non-existence of B is in A. Similarly, 
if ether be not the others, this non-existence must be 
in each of the other elements ; but not elsewhere ; but 
it is seen in the interspaces among them. The last 
variety is utter non-existence, which cannot he stated 
while the other elements exist. Hence, the element 
ether is a positive substance. As abhava (non-existence) 
is only change of condition of an existing substance, the 
element ether cannot be mere negation. Thou .'h in 
itself it has no colour of its own, and though it is not 
perceptible to the eye, both are tacts, as what is seen is 
the element compounded with the others. 

24. I 

And because of recognition. 




An object seen before is thus recognised—* This is 
that only.’ Its existence in two different moments 
proves its permanency. Saugata. The perception of 
oneness is a misconception engendered by likeness 
between two different objects as in the case of the 
flames of a lamp. Reply. This explanation is unten¬ 
able ; for the oneness of the perceiver, who is duped by 
the likeness, is not admitted. It will be no explanation 
to reply that one sees an object to be the object or like 
the object seen by another. The opponent, who refers 
to misconception engendered by likeness, unwittingly 
admits that the same person perceives the object on both 
the occasions. In regard to the flames of a lamp there 
is reason to hold that they are different; but in the case 
of a jar there is no authority to hold that the jar of one 
moment is different from the jar of the next moment. 
If such an authority existed, you may assume that the 
jars of two different moments are recognised as one 
owing to their likeness. 

2. Saugata. 1 will prove by sense perception and 
inference that jars exist only for a moment. First as to 
sense perception. Here is a jar existing at the present 
moment. Sense perception distinguishes it from the jar 
of the preceding moment and from the jar of the succeed¬ 
ing moment, in the same way as it distinguishes a blue 
thing from a yellow thing. In other words the jar of 
this moment is a different substance from the jar of the 
preceding moment and from the jar of the next moment. 
Next, inference is as follows: A jar exists only for a 
moment; for it has existence, and is capable of doing an 
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action. What is non-momentary, as the horn of a hare, 
has no existence and is incapable of doing an action. 
Here no example is given of the co-existence of the 
hetu and the sadhya-, but a negative example is stated 
in which the absence of the sadhya is accompanied by 
the absence of the hetu. This raises a presumption that 
where the hetu exists, there the sadhya also is present. 
The example selected is the horn of a hare, which has 
no existence, and which may be said to be anything— 
momentary or non-momentary, and it suits the saugata 
to take the latter view. Again, in a jar which is 
destroyed by the fall of a hammer, its existence at the 
moment is seen and along with it perishability. There¬ 
fore, the jars of the moments preceding the moment of 
destruction were also perishable; for they were jars 
existing at the moment, 

3. The attempts to prove the momentariness of 
objects in the external world (1) are futile. The differen¬ 
tiation effected by sense perception of an object of the 
present moment from the objects of other moments does 


(1) The saugata appears to have caught the idea of 
momentariness of things from a burning lamp. It is admit¬ 
ted on all hands that though the flame appears to be one, it 
is really a quick succession of many flames, each flame 
being started by the contact of fire with a portion of the 
wick, and going out by the burning up of that portion and 
the consequent cessation of that contact. Owing to the 
rapidity with which each flame is replaced by another, the 
flames of the lamp appear to be one. The saugata's conten¬ 
tion would be that as momentary coming into and going out 
of existence is seen in this case, it may be assumed to exist 
in other cases also. 
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not prove it to be a different object. It shows only its 
connection with the present moment, and does not 
preclude its connection with other moments also. The 
proof by inference fares no better. Two facts were 
adduced in proof of the momentariness of a jar. We 
will use them to show that it is relatively permanent. 
Thus, the jar is permanent; for it exists, and is capable 
of doing an action. What is not permanent does not 
exist, and is incapable of doing an action, as the horn 
of a hare. The fact that an object is capable of doing 
an action proves of itself that it does not exist merely 
for one moment. For a thing that comes into existence 
and disappears the next moment can never do any work. 
It may be noted that the hetu proves the reverse of 
what is intended. The second proof by inference must 
share the same fate. When the jar is destroyed by 
the fall of a hammer, the destruction is brought 
about by a visible cause, and it may be affirmed that 
the jars of the moments preceding the moment of des¬ 
truction remained in the absence of a similar cause of 
destruction. Saugata. The fall of the hammer was not 
the cause of destruction, but it merely started a stream 
of unlike existences in the form of broken pieces. Reply. 
To reach the condition of broken pieces is itself the 
destruction of the jar, as has been shown in sub-section 
6 of chapter II, section 1. Saugata. Destruction is other' 
than coming into the condition of broken pieces. Reply. 
The fall of the hammer is the cause of destruction, as it 
follows immediately on the fall of the hammer. This 
is appropriate. 


68 



4. Hence, by recognition objects are shown to be 
relatively permanent; and this cannot by any means be 
ignored. It shows that an object connected with two 
points of time is one ; to say that it shows something 
else is to assert that the perception of the blue colour, 
for instance, relates to some other colour. Those, that 
assert the existence for a moment only of a person who 
perceives and of the thing perceived, cannot accept 
inference as a source of authority ; for to draw an 
inference one must have perceived the co-existence of 
the hetu and the sadhya and must remember it when he 
sees the hetu in a place; and these things will be 
impossible in their view. Similarly, they cannot say 
‘ This exists for only a moment ’ and then adduce the 
hetu ; for at the very moment, in which he makes the 
statement, he ceases to exist. It is not possible for one 
to complete what another began; for he does not 
know it. 

25. UWrlTST^IrT I 

What is non-existent cannot be the cause ; for this 
has not been seen. 

Under (1) sutra 19 at the end of the explanation it 
was pointed out that after one’s eye is turned to an object, 
if it disappears, it cannot be known. The soutrantika 
comes forward to dispute the statement. This is what 

(1) Hitherto the views of the vaibhushika and s outrUn- 
tika, who recognise the existence of the external world, 
were criticised ; and the criticism applies equally to both. 
In this sUtra the view of the latter that the external world 
can be known only from inference is dealt with, 
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he states. The non-existence of an object at the moment; 
for knowing it does not prevent its being known. To be 
the object of knowing is merely to be the means of know¬ 
ing. Objection, The eye and other senses are the means of 
knowing. Are they the objects known. Saugata. An 
object bestows its character on cognition, and thus causes 
knowledge of itself. This is what I meant. Hence, 
when the object disappears, its previous existence and 
what it was are inferred from its character imparted to 
the knowledge. Here, the yogdchtlra of the third 
school comes forward with an objection. An outside 
object is not necessary ; for one knowledge imparts its 
character to the next one. The soutrantika replies. 
In a stream of perceptions marked by the blue colour a 
perception marked by the yellow colour cannot find a 
place without the intervention of an yellow object. 
Hence differences in perceptions are brought about by 
the differences in objects themselves. This contention 
of the soutmntika is refuted in the Sidra. The parti¬ 
cular character of a perception cannot be the character 
of an object that has disappeared and has ceased to 
exist. For, such a thing has not been seen. When an 
object disappears, its attribute cannot be seen in another 
object. A reflection on a mirror subsists only so long 
as an object is present before it; but not after it has 
moved off. Even there it is not the attribute only that 
appears ; the object too is reflected. Hence the peculiar 
character of a perception imparted to it by an object 
needs the existence of the object at the moment of 
knowing it. 
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And even to those that sit still fruits will come on 
this theory. 

This sutra points out one more flaw in the theory 
of both schools. In the world one makes efforts to 
procure a good or avert an evil; but if everything 
exists only for a moment, and if objects, the efficacy 
imparted to persons, and meditations do not continue in 
succeeding moments, there is nothing to be sought by 
effort. Hence, fruits must come without a cause ; and 
those that sit still may reap the fruits of this world or 
of the next, or even attain final release. 


SUB-SECTION 4 

In this sub-section the view of the third school of 
the saugatas, known as the yogdchara, is dealt with. The 
tenets of this school are that outside objects have no 
existence, and that perceptions alone are real. To these 
remarks certain objections are raised, which the yogd¬ 
chara meets. First objection. One perception is distin¬ 
guished from another by the objects perceived; how 
can they be denied “? Reply- Perceptions have forms of 
their own, as objects are said to have, and distinguish 
themselves from one another without any outside help. 
The difference among perceptions depends upon, vdsana , 
which means that one perception perfumes another 
similar perception that follows it, so as to form a 




R-8EC. 4] 


YOGACHARA’S THEORY 


541 


stream ; and the perfume of one stream is different from 
that of another. Hence there are streams of percep¬ 
tions differing from one another. Second objection. 
How does the perception of a different kind arise ? 
Reply, The last perception in a stream of perceptions 
gives rise to a different perception ; and it is capable of 
doing so. Third objection , Why is it said that the 
characters of a mustard seed and hill, which are outside, 
appear in the perceptions that are inside ? Reply. Objects 
become fit to be spoken about by the shining of percep¬ 
tions. This must be admitted ; otherwise the distinction 
between what shines without help and what needs help 
will disappear, and in order to shine it must have a form ; 
without a form it cannot shine. There is but one form 
that is seen ; and it belongs to perception. Its appear¬ 
ance as the form of an outside object is illusion. This 
is proved also by the fact that perception and the 
object are invariably perceived together. Hence, the 
object is not different from the perception (1). 

2. Further the assumption of the existence of 
outside objects is not legitimate. One, that recognises 
their existence, must admit that in the perception of a 
jar the perception has the form of the jar. Forms in 
perceptions being admitted by both sides, while all 
speech is possible with reference to them alone, why 
should outside objects be assumed to exist ? 


(l) When one sees two moons owing to a defect in the 
eye, the two moons are always seen together; and for this 
reason the second moon does not differ from the other. 
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This view is refuted in the next sutra : 


27. BTBT3 31^: I 

No non-existence ; because it is seen. 


To deny the existence of objects other than percep¬ 
tions is not possible ; for perception is seen as possessing 
this character—to make it possible for a knower-flitmS to 
speak about a particular object. Every one, as is well- 
known, perceives thus—‘ I see a jar’. This act of 
perception is connected with a person as perceiver and 
with a thing as its object; and it is vivid perception, of 
which all the world is witness. For one with this very 
evidence to allege that perception alone is real must 
expose him to the derision of the whole world. 

2. The opponent’s argument, that perception and 
object being invariably perceived together, the quality 
blue and its perception do not differ, is untenable. It 
conflicts with his own statement; for being together in 
the perception must result from difference in the objects 
seen. The perception makes an object fit to be spoken 
about; how can it be identical with the object ? 

3. Again, vasanH cannot be alleged in regard to 
perceptions, which completely disappear every moment, 
and which therefore do not possess a permanent form 
that may continue in all the perceptions in a stream. 
How can a perception be perfumed by another that has 
disappeared ? 

4. Hence, differences in perceptions are due to 
differences in objects; and they are brought about by 
the connection of the attribute jnamt with objects; and 
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this connection is in the form of contact, as jniina is a 
substance, being an inseparable attribute of a jiva, as 
light is an inseparable attribute of a flame. 


The opponent cites the case of dream perceptions, 
and contends that like them the perceptions of the 
waking condition, which perceptions of the outside 
world are, do not rest on anything. This is refuted in 
the next sutra : 

28. tqeqfo q swifear?! | 

And ^ not like dream perceptions; for there is a 
difference. 


Dream perceptions are caused by a drowsy mind, 
and are nullified, when one rises from sleep; while 
perceptions of the waking condition are the reverse. 
Your attempt to prove that knowledge of all kinds is 
without any foundation is futile. For the inference, by 
which this is to be proved, would be of this form— 
‘ knowledge ’ is without foundation ; because it has the 
character of knowledge. Now, the knowledge to be 
obtained from this inference, being covered by the 
general term ‘knowledge,’ must also be without founda¬ 
tion, and would serve no purpose. If to obviate this 
delect, it be thought that it rests on a solid basis, then 
the hetu would be found in this knowledge, and the 
ftadhya would he absent from it. Hence, the argument 
would be faulty, as the co-existence of the hetu and 
the mdhya is not invariable. The attempt therefore 
fails. 
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No existence ; because it is not seen. 

Knowledge, not resting on a thing as its object, 
does not exist; for it is nowhere seen, i.e., knowledge 
without a person that knows, and an object known. 

Even dream perceptions do not rest on nothing. What 

is seen in dreams is created by the highest Atm,a so as 
to be experienced only by the dreamer and that only for 
the time being. This will be explained in chapter 
section 2, Sutra 3. 


SUB-SECTION 5 

This sub-section deals with the last school of 
saugatas, that of the madkyamika, whose argument is 
as follows : That the world is a void is the final decision 
of the saugata system. The teaching had to be suited 
to the capacity of students ; and external objects were 
accepted, and the theory of momentariness was added ; 
but as a matter of fact neither knowledge nor the 
external world exists. ‘ There is nothing ’ is the truth, 
and to become nothing is release. Such was the view 
of Buddha. And that is proper ; for nothingness does 
not need any cause to produce it; for it exists of itself, 
it is only for sat (what exists) that a cause should be 
searched. Now, how is sat caused ? The cause cannot 
be anything that exists ; for a jar does not come from a 
lump of earth, as it is, i.e., without its being worked 
up. It cannot be anything that does not exist. When 
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the lump of earth disappears, the jar that comes out 
of nothing must be nothing, Next is sat (what 
exists) made by itself or by another ? It cannot be the 
former alternative ; for then the product would depend 
upon itself as cause ; and it would serve no purpose, as 
it already exists. The latter alternative too will not 
do; for if another can make it, then anything can 
come out of anything else, there being no difference in 
the matter of being another. As nothingness has no 
origin, it is not liable to destruction. Hence nothing¬ 
ness is the truth ; and the notion of origination, destruc¬ 
tion, existence, non-existence and the rest is mere 
illusion. 

Here an objection is raised by Sankara. There 
can be no illusion without a real base on which it rests. 
Hence something must be accepted as real. Reply. 
You accept an illusive world, though the avidya, which 
causes the illusion, its resting on Brahma, and His 
perception of it are all unreal, and though it is opposed 
to what happens in cases of illusion (1). Similarly with 
an unreal base illusion may happen. 

(1) In the typical case of illusion—the mistaking of 
shell-silver for silver—the cause is twilight; it affects the 
shell-silver, and prevents its being clearly seen ; and there 
is also a person who sees and is deluded. In Sankara s 
theory the cause is avidyu, which is unreal; it cannot 
affect Brahma as alleged, as He is light (prakasa ) and can 
shine without any heip ; and being destitute of. attributes. 
He cannot see. Nevertheless he states that Brahma, sees 
an unreal world. It is open to the mudhyanuka to retort 
that if Sankara may disregard the necessary conditions, lie 
may also do the same. 
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This theory is refuted in the next sutra : 

30. i 

And because in every way it is inappropriate. 

The nothingness, which you have in view, cannot 
be established, whether we consider the sources 
of authority or what they prove. First, the terms 
'exist’ and 'does not exist’ and the perceptions 
with which they are connected refer only to 
particular conditions of an object that exists. (See 
final decision in chap. IT, sec. 1, sub-sec. 6.) Hence, 
when it is stated that nothing exists, it amounts to say¬ 
ing that everything exists ; but in a particular condition. 
Next, the statement that nothing exists is made on some 
authority ; and the reality of that authority is admitted. 
If this be not so, there is no proof; and everything 
is real. 


Sub-section 6 

In this sub-section the theory of the arhata or jaina 
is examined ; for he too states that the world has evolved 
from atoms. The jaina states that this world, consisting of 
jivas and what are not jivas, is without a superior Being 
who oontrols and guides it. There are six classes of 
substances : (i) Pudgala substances possessing colour, 

smell, taste and touch, and consisting of atoms (parama 
anu) and of their aggregates—earth, water, fire and air, 

1 The matter in the original is re-arranged and is presented in 
a form in which it can be easily understood. 
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the bodies of living creatures, and places of enjoyment. 
The atoms are not of four classes as in the vaiseshika 
and saugata theories ; they are of one class only, and 
the other elements are formed by change of condition, 
(ii) Ether, which is one and is of infinite extent, (iii) 
Time, which is an atomic substance, helping us to speak- 
of the past, the present and the future, (iv) Dharma 
and (v) adharma, which are substances extending every¬ 
where, and which are respectively the cause of motion 
and of immobility, (vi) The jivas, who see, know and 
experience pleasure, and are capable. They are of three 
classes; first, there are those that are bound. What 
bind them are of eight classes. Four of them obstruct 
the appearance of the four qualities that pertain to the 
jivas by nature. The remaining four bring about the 
formation of their bodies, help their continuance, attach 
the jivas to them, and make them experience pleasure 
and pain or feel indifference. Next, there are those that 
do yoga (meditation) and have succeeded in their efforts. 
Lastly, there are those that have become free by the 
disappearance of desire and aversion and have attained 
their true nature. Of the six substances, the atoms 
occupy the smallest extent of space, and ether is of 
infinite extent. The remaining occupy an intermediate 
position, this remark applying to the jivas also. There 
is another classification from the point of view of the 
jivats release ; (i) jivas ; (ii) whatever serves for their 
enjoyment ; (iii) the senses serving as instruments of 
enjoyment; (iv) what hinds them ; this has been already 
explained ; (v) ascetic practices helping to bring about 
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moksha (release) and to be learnt from the teaching of 
arhat ; (vi) meditation with the senses reduced to 
inactivity ; and (vii) moksha. 

The peculiar feature of this theory is that every 
substance is said to possess contradictory qualities— 
existence and non-existence, permanency and inrper- 
manency, oneness and separateness (1). To explain that 
such a thing is possible it is further stated that each 
substance has two aspects—the aspect as substance, and 
the aspect as condition. In the former aspect all objects 
are real, permanent, and one, and in the latter aspect, 
they are the reverse—i,e., they are unreal, impermanent 
and many. The conditions are said to be existing and 
non-existing. 

This theory is criticised in the next sutra.. 

31. i 

1 

Because they are impossible in the same thing. 

It is not possible for contradictory qualities like 
existence and non-existence to co-exist in one and the 
same object, as impossible as for light and shade to co¬ 
exist. An object, which is in the condition denoted by 
the term exists, cannot at the same time be in the 
reverse condition denoted by the term ‘ does not exist \ 


(.1) The possession of contradictory qualities is justi¬ 
fied, on the plea that all objects exist in seven forms : (i) 
they exist; (ii) they do not exist; (iii) they exist and 
do not exist; (iv) they cannot be described. This last 
feature is added to the first three forms, and we have three 
more classes. 

fliS:v$ 
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For a substance to be the seat of changes known as 
origination and destruction is to be perishable. How 
can the reverse—to be eternal—be found in it"? Being the 
seat of incompatible attributes, like the peculiar charac¬ 
ters of a horse and of a buffalo, constitutes difference 
between two objects ; and oneness is the reverse. How 
can difference and onenesss co-exist in the same thing ? 

2. Time appears as an aspect of substances ; and 
it is unnecessary therefore to speak of its separate 
existence or non-existence and the like or to answer 
any objections that may be urged. Question. If time 
be not a separate substance, how shall we explain the 
following statements— 4 Time exists; time does not 
exist.’ Reply. Jdti (the peculiar feature of a class) has 
no separate existence ; and yet we are able to explain 
the statements ‘ jdti exists ; jdti does not exist The 
same method may be followed. 

3. Question, You reject our view ; yet you state 
that Brahma is one only, and that yet He is everything 
also. Reply. He is all material products and all jivas, 
as they form His bodies ; and this is possible, as He is 
all-knowing, and omnipotent, has an unfailing will, and 
is an unique Being. The bodies are entirely different 
from the atma ; and their attributes also differ. 

4. The jivas and the other substances that you 
mention are not the conditions of one substance; you 
cannot therefore state that they are one as substance, 
and separate as conditions. Jaina: Each of these six 
substances is one in its own nature a,s substance, and 
separate in regard to its own conditions. Reply, then 
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this will conflict with your statement that everything is 
everything else ; for no one substance is identical with 
another. The criticism stated in sub-section 2 of the 
evolution of atoms undirected by an all-Ruler applies 
here also. 

In the next three sutras the view that the jiva 
is neither infinite nor atomic, but that he is of middle 
size is refuted : 

32. I 

And on this theory no fullness of the Utma. 

It is stated that the -jiva is of the size of his body. 
When one, that was in an elephant’s body, leaves it icy 
enter the body of an ant, only a portion can go in, and 
what is in the ant’s body will not be the full atma. 


The jaina tries to get over this difficulty by as¬ 
suming that the jiva is capable of contraction and 
expansion, and that by a change of condition the 
whole of him goes in. This explanation is next 
criticised: 

33. if fasfiRTfcR: | 

And the difficulty does not disappear even by altera¬ 
tion of condition ; because change and the rest 
will result. 

By the term ‘ change ’ reference is made here to 
origination and destruction ; and these carry with them 
existence for a limited period of time and incapacity to 
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know, and to benefit by one’s knowledge. The jiva 
would then be reduced to the condition of an 
earthen jar. 

34. i 

Because the last size remains and both the atmn 
and the size are eternal; there is no difference. 

The first portion of the sutra repeats the jaina’s 
explanation, which is that the natural size of the jiva 
is the last size, he., that attained in final release ; that 
this remains, as no more body is taken up; and that 
both the jiva and his size in the condition of release are 
eternal. The second portion of the sutra replies. Then 
this eternal size must have existed before; and the 
view that the jiva is of the size of his body is 


abandoned. 



Sub-section 7 


We have stated that the theories of Kapila, Kanada, 
Sugata and drhata should be ignored by those that 
aspire for release, as they are unsound, and as they are 
not based on the veda. In this sub-section it is 
stated that the agama of Pasupati is opposed to the 
veda, that it is unsound, and that it should therefore 
be ignored : 

35. l 

The Ugama of Pasupati should not be regarded with 
respect; because it is unsound. 
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There are four schools that follow this agama, arid 
all of them describe tatvas and the means for attaining 
the fruits of this world, enjoyment in the other world, 
and final release differently from the veda. They 
distinguish between the material and operative causes 
of the universe, and regard Pasupati as the operative 
cause only. And the practices which they recommend 
conflict with one another and are opposed to the' veda. 
The four schools are ; kaprllas , kalamu/chas, pcisuputas, 
and saivas. Of them, kapillas observe ‘ One, that knows 
the nature of the six mudrikas, and also what 
paramudr(l is, and meditates on the seated, in 

bhaga posture, attain bliss’. A necklace, finger-ring, 
ear-ring, a bead worn on the tuft of hair on the head, 
ashes and the holy thread —these are said to be the 
six mudrikas. “ One whose body wears these is not re¬ 
born here.” The kalarmkhas state the following to be 
the means to the attainment of all fruits here or in the 
other world : To eat out of a human skull, to bathe with 
the ashes obtained by cremating corpses, to put it into 
the mouth, to boar a stick, to fill a jar with toddy and 
to worship a devata in it, and the like. The pasupatas 
state that five things should be known for release from 
bondage: (i) Mrya —the five elements and their attri¬ 
butes—colour and the rest—thus ten tatvas ; (it) kararpa, 
the five senses, the five organs of actions, three inner 
senses in the form of the mind, buddhi, and ahamkara, 
thirteen tatvas ; (iii) yoga or meditation; (iv) vidhi, 
which includes the following—to bathe in ashes ; to lie 
down on ashes ; to laugh aloud ; to sing and dance as 


MIN/Sr^j, 




PAStTPATA’S THEOR Y 


553, 


one pleases without reference to the rules laid down 
for them; to make a sound like the bellowing of a 
bull; (the last four practices should be gone through 
away from the resort of worldly men); to recite 
mantras ; to prostrate before a superior being; to appear 
like one asleep, while being wide awake ; to shake the 
body as if suffering from disease ; to walk limping ; to 
indicate on seeing a young and pretty woman that one 
is in love with her; to act like one without discrimi¬ 
nation, and do what the world will condemn ; and to 
speak incoherently, and (v) complete disappearance of 
suffering; and the acquisition of the following capa¬ 
cities—to see or hear or touch things that are subtle, 
that are at a distance and that are separated by inter¬ 
vening objects; to go with extreme quickness; to 
direct all bodies and senses by mere will and without 
any bodily action; and to control everything even 
though the body and senses are inactive (1). In the 
Ugama of the saivas the following things appear: to 
wear a bracelet of rudrflksha round the wrist; to mat 
the hair on the head with a cohesive substance : to use 
a skull; to bathe in ashes; and the like. It is also 
stated that a member of any caste may by a particular 
action become a brclhmana, and may attain the status 
of the last stage of life— 4 By mere entry into dlksha, 
one becomes a brd,hmana in a moment; by doing the 
kapcila-vrata one becomes yati ’ (one that has renounced 
the world). 

(l) The pa-pipata’s statement has been added from the 
naya mayukha malika of Appaya Dlkshitar. 

70 
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The sutra condemns this agama. From sUtra 3.1 
Mie word na meaning no is brought down. The 
meaning of the sutra, is that the view of Pasupati 
should not be respected ; for it is unsound. This arises 
from the fact that each school condemns the others. One 
instance will suffice. Though ashes are used by all, one 
school uses the ashes of the burning ground ; -while-the 
pasupata obtains it by begging in the houses of house¬ 
holders. Pasupati's agama is also opposed to vedic 
teaching in regard to the tcitvas, meditation and <lchu.ro 
fright conduct). The vcdct, on the other hand, teaches 
that Narciyana alone, the highest Brahma,, is both the 
material and operative causes of the universe; that 
only meditation on Him is the means to release ; and 
that the help to meditation is the performance of the 
duties- prescribed in it for each caste and each stage of 
life (l). And this is different in the agama, which must 
therefore be neglected. 


(1) The authority for these statements is the follow- 
ing texts : 

(i) A.s to the highest todva. The being stated to be 
the highest Brahma is Nartiyaya ; the highest tatva is 
ksmyana: the highest fire is NarUyaw ; the highest afma 
is Nariiyam (nOriH, emu, 11).; He willed ‘I will become many, 
and to that end I will evolve (chundo,, VI-2-3); He desired 
‘ X will become many; and to that end I will evolve ’ (ana., 
VI); He of himself made Himself. (Ibid., VII.) 

(ii) 4s to meditation being the only means to 
release. —I meditate on that great Purusha, shining like the 
sun, and having a figure made of a substance other than 
tames (matter) (punt) , meditating on Him here in t. n» 
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2. Opponent. Do not the terras sat, brahma, atma, 
sambhu, siva and others occur in vedic texts ? how can 
Narflyana be said to be the highest Atma ? Reply. The 
eleventh anuvclka of taittiriya ndrdyanam lias for its 
special purpose the teaching as to who is the highest 
devata} ; and it should be followed in understanding other 
vedic texts. In the pUrva mlmamsa there is the injunction 
—He makes the offering with a juhu ; it only mentions 
the instrument for making the offering, but not the 
wood of which it. should be made, This is done by 
another text 1 He whose juhu is made of parna wood ; 
and the first text is understood with reference to the 
second. Similarly certain texts mention various devatas 
—such as prajapati, siva, indra, akilsa and prana— as 
objects to be meditated on; and this is their only 
purpose. But who these devatas are must be ascertained 
from the texts, which have no purpose other than to, 
determine the nature of these devatas ; and it is the 
anuvaka referred to ; and it shows that these devatas 
represent Ndrctyana, who is their inner lutei , and He it 
is that should be meditated on in the form of those 
beings. This point was explained in sub-section 11 of 
chapter I, section 1. The following text^ from the 
mahopanishad begins with this statement - Rdrayana. 

manner, one becomes immortal; no other path lies to,the 
goal. (Ibid.) Similarly all other vedic texts. 

(iii) As to the helps to the meditation. —Him brah¬ 
ma n as desire to meditate on by recitation of the veda, by 
yagas, by the making of gifts, by tapes and by fasting. 
Xbrihad., VI-4-22) ; Desiring this fruit alone (the highest 
AtmU) men renounce the world (Ibid.). 
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alone was; no Brahma ; no Jsdna ”; and goes on to 
state. “ He found no pleasure in being alone, etc.” 
Niimyana mentioned in this creation-text as the world- 
cause is referred to in other creation-texts by the 
general terms sat, brahma, atma and others. See note 
on page 51. Hence the highest atma is NdrUyana, and 
not Pasupati. 


The next three sutras criticise the view that 
Pasupati is only the operative cause, and that bis 
existence can be proved by inference alone. On this 
point most of those that stand outside the vedic fold 
are agreed (1). 

36. ! 

And because direction (of evolution) is not possible. 

Those that depend only on inference should.follow 
what is seen in the world, and regard the maker of the 
world as directing its evolution, as the potter directs the 
evolution of jars from a lump of earth. But unlike the 
potter, Pasupati has no body ; and only those that have 

(!) It is stated that in qaiva ugama the authority of 
the veda is accepted ; and yet this fact is ignored, and the 
existence of l$vara is sought to be proved by inference. 
This is probably the reason. If T$vcira be accepted as 
taught in the veda , as the world-cause is referred to in 
creation-texts by the term NZlrUyaiia ,, and as this name is 
peculiar to Purushottama, He must be accepted as Brahma , 
the world-cause. This conclusion being unwelcome to the 
miva , the fact is concealed, and recourse is had to proof by 
inference. {Naya mayUkha rnalikn.) 
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bodies are seem to be able to direct. Opponent. 
Possession of a body by Isvara must be admitted. Reply . 
Wo ; if he had a body, it must have consisted of parts ; 
and whether it was perishable or not, there aie 
insuperable difficulties, which cannot be got over. See 
chapter I, section 1, sub-section 3. 

37. sfipjpilvT i 

If it be said ‘ Like (the jiva) directing his instruments,’ 
the reply is—‘ Wo ’ ; because enjoyment and the 
rest would follow. 

The opponent states: The jiva experiencing pleasure 
and pain controls his body and instruments without a 
body ; and Isvara may similarly direct the evolution of 
the universe without a body. This explanation is first 
stated in the sutra, and is then refuted. The direction 
by the jiva is for the purpose of experiencing the fruits 
of his past good and bad deeds; and his pow or to 
direct comes from his adrishtam in the form of those 
deeds. The same result must apply to Pasupati also, i.e., 
he must be subject to karma and experience its 

fruits. 

38. 31 I 

Liability to destruction and incapacity to know 
everything. 

If Pasupati were subject to karma , the results 

stated in the sutra would also follow. 

In purva mlmamsa, 1-3-2, it was decided that a smriti 
opposed to the veda should be neglected; and this sub¬ 
section would seem to be unnecessary. But the intention 
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is to show that the vLgama of Pasupati is opposed to the 
veda, and to give the warning that one should not be 
((eluded by the mention in it of certain dharmas , that 
are not opposed to the veda. 


Sub-section 8 


The subject of this sub-section is the ngavia known 
as pancha ratra, which was taught by Nartlyana 
Himself, and which points out the way to the highest 
good. The author of the sutras defends the Ugama from 
the view that it is on a par with the smriti of Kapila 
and the rest, and that it should be rejected as 
authority. 

The doubt arises from one or two apparent 
inconsistencies with the veda, which are stated in the 
two following sutras: 

39. I 

Because origination is not a fact. 

Here is a text: 

From Vasudeva, the highest Brahma , the final cause, 
the jiva, known as Sankar sharia is born ; from Sankarshaya 
mind, known as Pradyumna, is born ; from him ahamkara, 
known as Aniruddha, is born. 

The mention of the birth of the jiva here is opposed 
to the veda, which states that he is eternal—“ The 
jiva, who is fit to be all-knowing, is not born ; nor does 
he die” ( katha ., II-18). 
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40. I 

Nor the instrument from the doer- 

The coining of mind from the jiva is not correct; 
for it comes from the highest Atma. “ From Him come 
forth pram, mind and all the senses ” {munda., II-1-3). 
As the agama teaches what is opposed to the veda, its 
authority is denied. 


The explanation of these inconsistencies is given in 
the next sutra : 

41 . fafRlfiRlT 3T I 

As they' are the all-knowing cause, the authority of 
the U,garna is not repudiated. 

The terms sctnkarshana, pradyumna, and aniruddha 
denote the highest Atma. Vnsudeva Himself out of love 
for those that call on Him for help, appears in these 
forms of His own will in order to make it possible for 
them to approach Him. The terms jiva, mind and 
ahamkara denote these Beings, as they control them, as 
akasa and prana denote the highest Atma. There is 
therefore no inconsistency, and no need to question the 
authority of the agama. 

The authority for these statements are the 
following: 

(i) That is an agama, from which comes meditation 
on the Being in four forms as a thing to be done, meditation 
by brllhmayas with the names appropriate to each form, 
and coming to them in the order in which they (the medi¬ 
tators) become fit ( paushkara) ; 
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(ii) The highest ifUstra, of largo size, gives discrimi¬ 
nation to the brUhmayas, who worship the Being bearing 
the names sat, brahma, and oastideva ; it is Brahma-upani- 
shad (giving instruction about Brahma ) ( sUlvata ) ; 

(iii) By the worship of Vibhava, VyUha is reached ■» 
by the worship of VyUha, the highest Brahma known as 
Vasudeva, the subtle form, is reached. 

(iv) Because the unchanging highest Brahma, known 
as Vilsudeva, is well attained from this silstra with know¬ 
ledge and karma ( paushkara ). 

The first text, though intended to explain how 
pUnchardtra came to be known as an agama, shows that 
Brahma exists in four forms. The second text states 
that meditation on the four forms is meditation on 
Brahma , known as Vasudeva. In Vasudeva the six 
qualities— jndna, hala and the rest—appear in full; He 
appears as subtle (sukshma), vyuha and vibhava . Vibha- 
vas are avat&ra forms like Rama and Krishna ; vyuhas 
are Vasudeva, Samkarshana, Pradyumna, and Ani- 
ruddha ; Sukshma is the highest Brahma, known as 
Vasudeva, and. only possessing the six attributes. This 
distinction appears in the third text. Those, that love 
Him, worship one of these forms of Brahma in accord¬ 
ance with their own fitness, and reach Him as stated in 
the last text. 

Thus there is no inconsistency with the veda ; on 
the other hand the agama describes what is stated in 
the vedic text ‘ He is not born ; yet he is born in many 
forms ’ ( puru ). That is, Brahma takes up forms of 
His own will, prompted by love of those that come to 
Him; and this is His birth Hence the authority of 
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the (Igania, that elucidates this text, cannot be said to 
be repudiated. 

42. fq-Erfcpfora I 

And in the agamo itself the origination of the jiva 
is denied. 

The nature of prakriti is thus described : 

It is without intelligence ; it exists for others ; it 
is eternal ; it ever changes ; it has three guyas ; it forms 
the bodies of those that have karma. The connection 
•between it and the purusha (jiva) is by his direction of 
prakriti ; for he is without a beginning and without an 
•end ; this has been decided to be the truth (parama sa.mhi.ta ). 

The eternal existence of the jiva being similarly 
stated in other samhitas, the origination of the 
jiva is repudiated in the pancharUtra agama ; there 
need be no doubt in the matter. References to 
the jiva 1 8 birth and death will be explained in the 
next section (sutra 18) so as to agree with veclic 
statements. The jiva'8 origination being denied even 
there, the doubt as to the authority of the agama 
arising from this is completely removed. 

Further objections . Here is a text from the 
same agama : 

Sunjilya, unable to perceive the highest goal from the 
vedas and their angas, learnt the pUncharij.tra. 

This shows that this agama is opposed to the veda. 
Reply. Here the intention was merely to praise the 
agama. not to condemn the veda. Illustration. Hi© 
agnihotra offerings may be mad© either before or after 



the sun rises ; and to praise the making of the offerings 
after the sun rises, the making of the offerings before? 
is condemned in the following text: 


Those, that make the agnihotra honia before 
the sun rises, speak untruth every morning ( aitareya 
bruhmaija) 

Another illustration. 1 In. the ch&ndogya , chapter 
VII, considered in chapter I, section 3, sub-section 2, 
Narada enumerates the branches of learning that he 
had studied, including the four vedas , and observes 
“ I know, revered sir, only the texts, but do not know 
the atma." The intention was to praise the vidya taught 
in that chapter, but not to condemn the vidyas taught 
in other places. 

2. Another and a better explanation: Narada 
was unable to perceive the highest iatvci taught in all 
the vedas, and their angas, and he therefore applied for 
instruction on the subject. The same explanation 
applies to handily a aiso. That this is so appears 
from the mention further on of the Being taught in the 
upanishads, viz., Brahma known as Vdsudeva. The veda 
being difficult to understand, the teaching of the dgarna 
was begun, so that the meaning might be easily known. 
This is stated in the parama samhita. 

“I have learnt, revered sir, the vedas, their angas, the 
angas of angas, their commentaries, and T have heard from 
my teacher the meaning of the angas along with logic. But 
in ail of them I do not clearly perceive in any place the 
means by which the highest good may be attained." The 
all-knowing Bhagavdn Hari took the essence of the vedtmta, 
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and out of mercy towards those that love Him reproduced 
it, so that it might be easily understood.” Clearly—free 
from doubt- 1 

3. Certain commentators have explained the four 
siitras of this sub-section as denying authority in regard 
to Pertain portions, that in their opinion conflict with 
the veda. Their explanation is not in accordance with 
the wording of the siitras, and is opposed to the intention 
of their author. After writing the sUtrds, stating the 
rules for the interpretation of the vedanta, he wrote the 
mahahharata to elucidate the vedic teaching, a 
voluminous work consisting of a hundred thousand 
grandhas (a grandha is equal to 32 syllables). In a 
portion of this known as moksha dharma he begins with 
this question : 

If the householder, the student of the veda, the 
forest-dweller, or the mendicant desires to attain the highest 
goal, which devatU should he worship ? 

He then at great length describes the teaching of 
the pcinchar&tra CLgama, and closes with the following 
remarks: 

'* Churning with my buddhi the voluminous bhilrata 
with its hundred thousand grandhas, this has been taken 
out of it, as ghee is taken out of curd. As butter is in 
curd ; as the brUhmana is among biped animals ; as the 
Uraijuaka is among the vedas ; as nectar is among herbs 
(this is the best part in the mahd.bhu.rata) ’ ; This great 
upanishad, containing the teaching of the four vedas, and 


1 The meaning of the verse is explained in the original with 
many epithets. It is omitted here, as the substance has been, 
given. 
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teaching karmai yoga and jnUna yoga (1), is known as 
pmcharntra. This is the good sought by worldly men ; this 
is Brahma ; this is the highest goat; it includes the four 
Vedas ; this very teaching will be your guide. 

In the hhlshma parva also By brahmayas , kshdtnyas* 
vai^yas, and siidras, bearing His marks, Madhava (the 
husband of Maha Lakshml) should be served and worshipped, 
following the ritual taught in the sUtvata by Samkarshana . 

How can Badar&yana, the foremost among those that 
know the veda, after saying all this, condemn the 0tvata 
stistra (i.e., the panchar Uira), which deals with Brahma 
taught by the iipanishads , and known as Vasudeva 
and describes how He should be meditated on and 
worshipped ? 

4. One more objection . Here is a verse from the 
same moksha dharma . 

Sankhya , yoga , pancharatra , the veda.% pn^upata—d o 
these point to one thing as the ultimate tatva, or do they 
point to dilferent tatvas ? 

This shows that all these should be treated with 
respect; but in the mtras the sankhya and yoga smritis 
and pasupata clgama are condemned. Pancharatra being 
mentioned along with them should share the same fate. 
Reply. No ; it should not be placed on a par with the 
others. The meaning of the question is : Do they point 
to one tatva or to different tatvas ? In the former case 
what is that one ? Ln the latter case, the tatvas pointed 
out must be opposed to one another ; and the ultimate 
tatva cannot be all of them ; some one of them must be 

(1) The original has the terms sankhya and yoga 
They refer to jnilna yoga and karma yoga. Compare with. 
bhagavad-glta III-3. 







accepted. Which is it ? The following reply was given. 
“ Know these works to express different views.” It 
was then pointed out that the authors of the sankhyn 
and yoga smritis and the pasupata dgarna were Kapila , 
Hirayyagarbha , and Pasupati respectively; that the 
vedas were not made ; and that the “ the author of all 
panchardtra cigamas was Nardyaya Himself”. It was 
then added : 

In all these works examining with proper arguments,, 
it will be seen that the ultimate tatva is Niiruyaya." 

Tire meaning was this: the three works were 
human productions; while the veda, not having been 
made, is free from the touch of misconception and other 
blemishes. • These works conflict with one another, 
and teach what is opposed to the perfect veda ; if 
they be understood as they are, they cannot claim 
any authority. If one examines them with the help 
of the arguments stated in the sutras , he will per¬ 
ceive that the pradhana, purusha (jiva), Pasupati 
and other tatvas have an existence only as being 
the bodies of Ndrdyaya, who is known in the upani- 
shads as Brahma ; Pdncharatra ogam a was taught by 
Ndrdyaya ; and it describes His nature and the mode 
of meditating on Him. How can anyone regard it as 
being like the other works ? 

5. The same thing is stated in another place in 

the moksha dharma : 

Thus the sankhya, yoga, the veda , and the upanishads 
point to the same tatva and are therefore one work ; and 
this is said to be pdncharatra. 






This means: The twenty-five iatvas mentioned in 
the sankhya smriti , the mode of doing yoya (meditation) 
with its helps in the form of yama, niyamc and the rest, 
and the karrnas enjoined in the veda are all accepted ; 
and they are connected with Brahma thus : The iatvas 
of the sdnkhya are directed by Brahma ; yoga is medita¬ 
tion on Brahma ; and the karrnas are the worship of 
Brahma. This is the work done by the upanishads, 
which point out the existence of Brahma, and state 
what He is. The very same thing is elucidated by 
Narilydna Himself, who is no other than Brahma.. In 
the sutras themselves what has been condemned is not 
the twenty-five tatvo.s of the sdn/chya, hut their being 
undirected by Brahma. In the other two works what 
was rejected was the view that Isvara is merely the 
operative cause, the placing of Pasupati above Nttrfl- 
yana, and the practices that are opposed to the veda ; 
but the utility of yoga (meditation) and the existence of 
Pasupati were not denied. This conclusion is stated in 
another verse of the mokshxx dharma. 

SUmkhya, yoga, pU.ncharn.tra, the vedas and pilsupata 
—these are authorities in regard to AtmU ; they should not 
be nullified with specious arguments. 

This means that only the tatvas mentioned by them 
should be accepted., but that they should not be wholly 
rejected like the works of the saugata and the jaina. 
This verse should be thus understood, so as to agree with 
the conclusion stated in the previous paragraph. 

w. l 
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CHAPTER II 
SECTION 3 

IN the preceding section the theories of the sclnkhya and 
others, who are outside the vedic fold, were shown to be 
unsound, on the ground that they rested on specious 
arguments, and that they were full of contradictions. 
To show that the theory taught by the upanishads is 
free from contradictions and other blemishes, the mode 
of evolution of the world will be examined in this 
section. The products of evolution will be taken up one 
by one, and shown to have come forth from the highest 
Atmti, and directly from Him. 


SUB-SECTION 1 

The first sub-section deals with the element ether. 
The first sutra states the first view : 

i. d i 

Ether iakusa) is not produced; because there is no 
vedic text (stating its having been produced). 

Tire doubt is whether ether is produced or not. The 
first view is that it is not. 
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Mention would be made of what is possible; but 
the origination of ether being as impossible as the sky 
to flower, it is not mentioned. For as it does not consist 
of parts, and as it fills all space, its origination, like that 
of the jiva, cannot be explained. Hence in the chan- 
dogya (chapter VI, sec. 2), where evolution is described, 
reference is made only to fire, water and earth as 
having been produced; and there is no mention ot. 
ether. 

2. Ojection. Here are some texts : 

From that Atma ether came forth (una.< 1-2); From 
Him came forth prana, mind, all the senses, ether, air, fire, 
water and the all-supporting earth ( muti<}a ., II-I-3). 

Reply. Because they conflict with the reasons 
assigned, they should be regarded as nullified. The 
reasons are non-mention in the chilndogya supported by 
argument i while the texts cited ate opposed to the 
argument. 

The next siitra gives the final decision : 

2. a#cl 3 I 

The origination of ether does exist. 

The veda teaches what is beyond the senses ; and it 
is therefore competent to state that ether is a product, 
though this cannot be known from other sources. A 
matter known from the veda cannot be set aside by an 
inference with the hetus mentioned. In regard to the 
ji va , his being without parts is not the cause for his not 
being made. This will be shown further on. 
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The opponent disputes the conclusion ; and the next 
sutra states his contention : 

3. I 

(The text as to the production of ether) should be 
understood in a secondary sense ; because it is 
impossible, and because of a text. 

The first thing produced being fire, ether is not a 
product. And there is testimony confirming this pre¬ 
sumption. “ The fluid is air and ether (antariksha)— this 
is imperishable ” ( trrihad ., 1V-3-3). 


Here the opponent anticipates an objection which 
may be urged. In the Cinandavalli text but one verb 
sambhulah (came forth) is used, and that in the first 
clause ; in the other clauses it has to be added. The word 
should therefore be understood in the same way. How 
can the same word be understood in its primary sense 
with reference to fire and water, and in a secondary 
sense with reference to ether ? He replies in the next 
sutra : 

4. kitIsfw I 

It may happen to the same verb; like the word 
brahma. 

The word brahma occurs in a secondary sense, 
meaning matter in the mundaka (M-10). “ From Him 

came forth this brahma , name, form and annam ; and 
in its primary sense in the preceding verse (1-1-9) 
u By tapas Brahma evolves.” Here the word brahma 
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is repeated; but in the iinandavalU text the verb 
sombhutah has to be carried over from the first clause to 
the subsequent ones ; for the clauses run as follows : 

From that Atma came forth ether ; from ether air; 
from air fire ; from fire water , from water earth. 

But this makes no difference, as the denotation of 
the word is repeated, as when the word itself is 
repeated. 

The next three sutras reply : 

5. qfdiiSfnftisdfffcF.icf I 

The declaration will not become nil, only when ether 
is not different (from Brahma). 

This attempt of yours to understand the (Jnandavalli 
text in a secondary sense so as to agree with the 
chandogya is futile. For, the latter upanishad itself 
tacitly admits that ether is produced. For, it starts 
with the declaration that by knowing Brahma every¬ 
thing is known. This implies that everything has 
evolved from Brahma , and ether can be no exception. 
It is only then that the declaration may be taken as 
established. 

6. | 

From other texts. 

That as a product ether does not differ from Brahma 
is established from the following texts of the chandogya. 

Before creation, my dear, this was Sat only ; one 
only ; without a second (VI-2-1); All this is identical with 
that (Sat) (VI-8-7). 
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The affirmation that before evolution commenced 
there was only 8at shows that ether did not then exist 
as ether, and that it is a product subsequently formed. 
The express mention in more than one text of ether 
being a product cannot be nullified by the non-mention 
of ether in another text. The mention of the origination 
of fire does not show that ether is not a product. 

7. WfS'F.R 3 faflNTT I 

And all things being affirmed to be products, the 
evolution of ether (from Brahma) follows ; as in 
the world. 

From the text ‘ All this is identical with that (Sat) ’ 
ether also appears to be a product. When it is said in 
the world, ‘ All these are the sons of devadatta and 
then some are mentioned as having been born from him, 
it follows that the others not mentioned are also bom 
from him. Similarly here also. What then becomes of 
the text “ The fluid is air and ether (antariksha )—this is 
imperishable ” ? Reply. It must be understood that they 
exist without destruction for a very long time, as the 
devas do (1). 

(1) The objection answered in this sub-section was 
raised by the vaiseshika. His argument is this. Ether is 
not produced ; because it is not made up of parts. The 
reply is that no substance, whether made up of parts or 
not, is merely produced. The substance always exists ; and 
when it changes its condition, and becomes fit to receive a 
new name, it is said to have been made. The opponent 
does admit the coming of things without parts into a new 
condition; e.g., ether is without parts ; and from a condition 
without sound, it comes into a condition in which sound is 
manifested. The jiva also is without parts; and he is 
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8. »wfrfhw ssn^w: i 

This explains that air also is a product. 

The same reasons, as have been urged in the case 
of ether, apply to air also. A different sutra has been 
made as to air, as reference to it is made in a succeed¬ 
ing sutra : 

9. aBfwsrcg i 

Being a non-product applies to Sat only ; because it 
is inappropriate in others. 

This follows from the declaration that by knowing 
Brahma everything can be known. Hence every¬ 
thing other than Brahma has evolved from Him. 
The special treatment of ether and air is in illustra¬ 
tion of this fact. Hence, avyakta (matter entering 
on evolution), mahat , ahamk&ra, tanmcitras and the 
senses—all have evolved. The first two are the first 
and second modifications of matter; and the tanma- 
tras are the stages immediately preceding the evolution 
of the great elements—ether, air, fire, water, earth. 


Sub-section 2 

We have seen that all things other than Brahma 
are products. The next question for consideration is 


according to the opponent without the attribute conscious¬ 
ness ; yet in certain conditions consciousness appears. 
Hence, ether may be produced, and in the vedic texts it is 
enumerated along with other things which are admittedly 
produced. Hence the statement as to its being produced 
cannot be treated as a dead letter ( adhi ., 226). 







whether each product has come forth from the next 
preceding one without the intervention of Brahma , or 
from Brahma Himself appearing in that form. 

The first three sutras state the first view : 

10 . Msfftewisn* i 

Fire came forth from it (air). So is it stated. 

The statement is “ From air fire ” (hna., 1-2). 

11. 3u«r: i 

Water also from it—(fire). 

‘ From fire water ’ (Ibid.) ; It (fire) created water 
(chando., VI-2-3). 

12. gfacf! I 

Earth also from it (water). 

From water earth (find.), ‘ That (water) produced 
anna ' (chSLndo ., VI-2-4). 


How can the word anna denote earth as presumed 
by this quotation ? The next $utra replies : 

13. ; | 

From the context; from the reference to colour ; and 
from other texts. 

The context, in which this clause occurs, describes 
the evolution of the great elements ; and the term anna 
must therefore denote earth. Anna is food, and food of 
every kind is produced by earth ; and on the theory 
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that the cause and its product are one, the term anna 
may denote earth. Next, reference is made to colour in 
the following text, which occurs further on : 

The red colour of burning fire is the colour of fire ; 
its white colour is the colour of water; its black colour is 
the colour of anna ( chUndo •, V1-4-1). 

Here the term anna must denote earth, which is of 
the same kind as fire and water. Lastly, the parallel 
passage of the anandavalh has ' ‘ From Are water ; from 
water earth ”. 


The opponent concludes with the following re¬ 
marks: The mention of fire, water and earth being 
illustrative, the same reasoning applies to other things 
also, as mahat , and ahamkdra. Each product evolves 
from the next preceding one, and there is no objection 
in understanding the texts as they are stated. The 
highest Atrna is the cause of all indirectly. 


The final decision is stated in the next sutra : 

14. 3 ciflsficH: I 

But Brahma alone is the direct cause of every 
product; because of His mark, viz., willing- 

The willing is the willing “ I will become many ”. 
Fire and water are stated to have so willed, and to have 
produced water, and earth. This not being possible to 
non-intelligent things like lire and water, those terms 
denote Brahma appearing as fire and water. The same 
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reasoning applies to all other products. In antaryami 
brahmana and subala upanishad it is stated that all 
things are the bodies of Brahma and that He is their 
dtmd (1). 

15. ft'Pm 3 SfWSc! SqqSRt =3 I 

And the different order (of the products) (can be 
explained only by their coming forth) only from 
Him. And this is appropriate. 

A different order is stated in the following text of 
the muydaka, while the correct order of evolution is 
avyakta, mcihat, ahamkdra, ether and so on : 

From him came forth prUm, mind, all the senses, 
ether, air, fire, water and the all-supporting earth (II-1-3). 

This order will be appropriate only if each product 
came forth from Brahma appearing in the form of the 
next preceding one. If He were only the indirect cause, 
the statement of evolution immediately from Him would 
be nullified, and this mundaka text therefore confirms 
the conclusion in sutra 14. 

16. sFcrcr fafRwtfr affsrnfefo i 

If it be contended “ Evolution is in the order stated; 
the mind and senses evolve between prUna and the 
elements, because of the mark that they are men¬ 
tioned along with them,” the reply is ' no ; 
because of non-difference ’. 


(1) Who stands in earth; Who stands in water; 
Who stands in fire; Who stands in air; Who stands in 
ether; and so on. Whose body the earth is ; . . . Whose 

body ahamkQra is; Whose body buddhi is; Whose body 
avyakta is. 
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The opponent contends that the nmndaka text does 
not support the conclusion in sutra 14 as stated above. 
For it lays down the order of evolution. The five ele¬ 
ments are stated, here in the same order as in the 
anandavalli text. Because the mind and the senses (which 
is the meaning of the term vijncL'/ia in the sutra) (1) 
are mentioned in the same text along with them, this 
is a sufficient mark for inferring that the senses evolve 
from the mind, and the mind from ptiiiici. The sutra 
states this contention, and then gives the reply. 
Because the words “ From Him came forth ” should be 
connected with every product mentioned in the text 
without difference. This would mean that every product 
came directly from Brahma. Hence direct evolution 
from Brahma is what is taught; but not order (2). 
For it would conflict with the order mentioned in 


(1) The term vijnftna means the instrument by 
which a thing is known. It therefore means the senses 
here. 

(2) Objection. The two words may be connected with 
every product; but this will not help you. For, the word 

translated by the words ‘ from Him ’ may also mean from 

it ’ ; and the word ' it ’ may be taken to refer to what 
precedes in each case. Then the first clause would moan 
‘ From Him (the highest Itma) came forth prUiia ’ ; the 
second clause 1 2 From it ( pr&’.ia, ) came forth mind ’; the third 
clause from it (mind) came forth all the senses, and so on. 
Reply. This explanation is unsound- First, the same word 
would be understood differently in each case. And this 
would not be legitimate, when it can be taken to mean the 
same thing in all cases. Next, when evolution may be 
understood either directly or indirectly, the former should 
be preferred. 
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another upanishad (1). Hence all products come forth 
from Brahma appearing in the form of avyakta and the 
rest. The words akasa, vayu and the rest denote the 
highest Atmil , who is the atmd of these products. 


Here, another objection is raised. If every word 
thus denotes Brahma, then the ordinary meanings of 
words settled by usage will be departed from: This 
is replied to: 

17. I 

When by words ordinarily denoting movable and 
immovable things, those things only are denoted, 
the denotation is incomplete ; for its being com¬ 
plete depends upon the existence of the knowledge 
that those things are the aspects of Brahma. 

Words denote not only those things, but also 
Brahma , who appears as those things. Hence, when 
they denote those things merely, the denotation is, as 
it were, broken. Until one is taught the upanishads, 
he does not. know Brahma , whose aspects those things 
are; for He is not known from the sources of know¬ 
ledge, from which the aspects are known. Words will 
denote Brahma , when it is known that He appears as 
those things, and that they are His aspects. Till then 
worldly men will use words in incomplete senses to 
denote those things merely. 

(1) The earth is dissolved in water. . . . Tamas 

becomes one with the highest Deva {suhdla). This lays 
down another order. 
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2. Another and better explanation: The words 
' l vyapadeso bhaktah in the sutra are split up thus: 
vyapadesah abhaktah. The meaning of the sutra will 
then be: When by words ordinarily denoting movable 
and immovable things, Brahma is denoted, the 
denotation is not broken (i.e., it is complete); for their 
capacity to do so comes from the presence of Brahma in 
those things. That Brahma is in every thing is known 
from the text regarding the making of names and forms. 


Sub-section 3 

The next thing taken up for consideration is the 
jiva : Is he made like ether or not ? 

First view. It is declared that by knowing one, 
i.e., Brahma, everything will be known ; and this 
will have a meaning, if the jiva also be made. Next, 
it is affirmed that before creation there was only one ; 
and this being Brahma , the jiva could not then have 
existed. Lastly, there are the following texts which 
state that like ether the jiva also was made : 

From whom the producer ( prakriti ) of the world 
was born, He created the jivas along with water (i.e., with 
the elements) and sent them to earth (nUrn., 1-4); PrajU- 
pati croated prajas (i.c., jivas ); All these beings, ray 
dear, have their root in Sat ichundo., VI-8-7). From 
whom these beings are born ( brigu ., I-l). 

As the creation of the world is thus stated, the 
creation of the jivas included in the world follows. 
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Objection. How can this be. The jiva is stated to 
be Brahma ; and Brahma is eternal. Hence, the jiva 
must be eternal. 


Reply. Ether and the rest are said to be Brahma 
in the texts—All this is identical with that (Sat) ; All 
this indeed is Brahma. They also will become eternal 
in your views. This has been shown to be not the case- 

Final decision. This is stated in the sutra : 

18. flicm cH**T. I 

The Utmd, is not produced ; because suoh is the vedic. 
statement; and beoause he is stated by them to be 
eternal also. 

The statement is ‘'The jiva , who is fit to become 
, all-knowing, is not bom, nor does he die ” (hatha ., 11-18); 
There are two unborn; they are respectively all¬ 
knowing and ignorant (sveta., 1-9). His being 
eternal is also stated : “ Him, who being eternal, intelli¬ 
gent, and one, gives what is desired to those that are 
eternal, intelligent and many ( atmas ) (Icatha ., V-13); 
He is unborn ; undying; ever-existing and ancient; 
he is not killed, when the body is killed ” (katha ., 11-18). 

2. Objection. If the jiva be not produced, how is the 
declaration explained that by knowing Brahma , the 
cause, everything, which is a product, is known ? Reply. 
Thus: The jiva also is a product; and the product and 
cause are not different. 

Objection again. Then you admit that he is 
produced like ether and the rest. Reply. No ; a thing 
becomes a product by a change of condition, and this 
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applies to the jiva as to other things. But there is this 
difference between him and ether. The latter changes 
its condition to such an extent, that it is regarded as 
another substance and receives a new name. The 
jiva is not subject to a change of this kind ; his changes 
of condition being merely the expansion and con¬ 
traction of his attribute jn&na. 

3. This needs explanation. The upanishads teach 
the existence of three tatvas with natures different from 
one another—that which is an object of enjoyment, the 
enjoyer, and one that controls both. They deny in 
regard to the enjoyer origination similar to what occurs 
in objects of enjoyment, and affirm that he is eternal. 
They deny in regard to the controller origination of the 
kind found in objects of enjoyment, arid being the seat 
of undesirable things as the enjoyer is. They describe 
the controller to be eternal, to be free from blemishes, 
to be ever all-knowing, to have an unfailing will, to be 
the lord of the lords of the senses (Jims), and to be the 
lord of all. They state also that in all conditions jivas 
and matter are His bodies, and that He is their titmd. 
He therefore ever appears as jivas and material products. 
At one time these bodies of Brahma become so subtle 
that they cannot be spoken of as separate from Him. 
Brahma appearing in the forms of jivas and matter in 
this condition is in the causal condition. At another 
time the bodies of Brahma become gross; they 
appear in diverse forms and receive diverse names. 
Brahma appearing in the forms of jivas and matter 
in this condition is in the evolved condition. When 
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He changes from the former to the latter condi¬ 
tion, the matter-element, which was without sound 
and other attributes, changes in its substance, and 
becomes possessed of sound and other attributes, 
in order that it may become objects of enjoyment. 
The jam-element undergoes changes in its attribute 
jndna , which expands in such a manner, that he may 
experience the fruits of karma. The controller-element 
also changes His condition, being now clothed in the 
other elements in this condition. This change from 
one condition to another is common to all the three 
elements. 

4. The texts quoted in the first view and in para 
1 of the final decision may now be reconciled. The 
statement that by knowing one thing all things will be 
known, and the examples which follow it, have 
reference to this change of condition of the three 
elements. The texts quoted in the first view refer to the 
jlva's coming into a body or departing from it, as the 
connection with a body makes his attribute jnana 
expand, and his severance from it makes it contract. 
Connection with a body is said to be birth, and separa¬ 
tion from it is said to be death, ihe texts quoted in 
para 1 of the final decision refer to the absences in the 
jiva of changes in substance similar to those found in 
the matter-element. The texts regarding the controller 
refer to the absence of changes of both kinds in Him* 
“ He, the great atma, is free from birth, old age and 
death ; He is immortal; He is Brahma ’ (bxihad ., \ 1-4-25)* 
The statement that before creation there was one 
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only refers to the absence of diverse names and forms* 
This is so stated: “ This was then avyakritam (without 
diverse names and forms ” {Ibid., Ill-4-7). (1); (2). 


5. The explanation on the last point agrees with 
that given by other commentators. Of them one states 
the jiva to be Brahma under the influence of avidya ; 
in the view of another he is Brahma contacted by an 


(1) In note (t) on page 571, it was stated that all 
things are eternal, and that a thing does not come newly 
into existence. Why is eternity again asserted of the jiva ? 
Does it not follow from what has been stated ? Reply . What 
is stated is true. The author of the sUtras wishes to repel 
the impression that like ether the jiva also changes and 
receives a new name. As possessing a body, the jiva is 
called a brtihmaya or kshattriya ; but in his own nature, no 
change takes place fit to be given a new name. He is 
always a knower, and seas himself ( adhi 225). 

(2) On this subject there are various theories as 
shown below: (i) The body itself is the jiva ; then he is 
born; and had no previous existence. This view is 
untenable, as a baby, as soon as it is born, wishes to drink 
the mother’s milk. How can this be, if it had no existence 
before. The dweller in the body regards it as mine,’ as he 
does a house in which he dwells, and the feeling is not an 
illusion. On the other hand the confounding of the atmcl 
with the body is due to ignorance ; (ii) The UtmU, » is other 
than the body ; but he exists only as^long as the body lives ; 
(iii) The ntmti is a succession of perceptions (dhl santUna ): 

(a) It is eternal according to one school of huddliists ; 

( b) It remains up to dissolution and then perishes, according 
to another sohool; (iv) The atm<l remains up to the 
attainment of release, according to the illusionist, and then 
it becomes Brahma ; (v) The Utmti is a product of evolution, 
Sat assuming that form, as the sea becomes foam. All 
these views may be held to be refuted on the authority of 
vedic texts (adhi, 227, 228 and 229). 
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upttdhi, that is real; and the last regards him as a 
product of sat, the latter appearing by evolution in three 
forms as enjoyers, objects of enjoyment and controller. 
Though at the time of cosmic rest avidySL, upadhi and 
sakti (capacity to appear in the three forms) exist, they 
yet explain the existence of one thing only as we do ; 
for they admit on the authority of siitras II—1-34 and 35 
differences among jivas and the existence of the streams 
of their karmas without a beginning. There is this 
difference between them and ourselves, In the view of 
one Brahma Himself is deluded; according to the 
second the upadhi being real, and having had no 
beginning, Brahma Himself is bound; for, there is 
nothing in this theory other than Brahma and upadhi. 
In the theory of the last Brahma Himself evolves into 
different forms ; in the form of the jiva He experiences 
undesirable fruits of karma ; and though in the form of 
the .controller, He need have no experience, being all- 
knowing, He must regard the jivas as not different from 
Himself and must therefore Himself experience the 
fruits of karma. We, on the other hand, recognise that 
Brahma is clothed in the jiva and matter elements, 
whether they be in the subtle or gross condition. He is 
therefore ever free from the touch of every imperfection. 
He has an unfailing will; and is the seat of endless, 
infinite, auspicious qualities. The changes in substance 
and the sufferings pertain to the elements, which form 
His bodies. Our theory is therefore perfect. 
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Being on the subject, the author of the sutras pro¬ 
ceeds to examine the nature of the jiva. What is he— 
Is he mere jnana (shining) in his svarupa without the 
attribute jnana as stated by the sdnkhya and the 
saugata, or is he a jada (not shining) like a piece of 
stone, and a knower, jnana coining to him occasionally 
as stated by the vaiseshika ; or is he ever a knower in 
his svarupa ? 

First view : sdnkhya's. He is mere chit (light) 
for so say vedic texts: The mddhyandina's text ‘ Who 
stands in dtmd ' is read by the kdnva thus—‘ Who stands 
in vijwlna ’ ; ‘ vijndnam does yajna ; and does karma 
also (ana., V-l), He is jnana in his nature in reality ; 
and is extremely pure (vishiiu, 1-2-6). These show 
that his nature is mere jnana. 

Vaiseshika's. If it be admitted that the jiva is by 
nature both light and a knower, as he is everywhere, 
he would be perceived everywhere and at all times. If 
he could see by nature, his senses would be purposeless. 
During sleep and trance, while the jiva exists, jnana is 
not observed ; and in the waking state, if the conditions 
are available, he is seen to know. Hence, his nature is 
not jnana ; nor is he knower by nature ; for jnana is 
an accident. 

2. It must be admitted that he is present every¬ 
where. An object to be enjoyed by a jiva is produced at 
a distant place ; and this must be due to connection 
with his adfishta ; and this connection would not be 
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possible, unless he were present at that place, as 
adrishta inheres in him. The jiva being thus omni¬ 
present, his perception, and experiencing of pleasure 
and pain at all places may be explained by the going 
of his body to those places; and it is unnecessary to 
assume that the jiva himself goes from place to place. In 
this view two assumptions are necessary—that the jiva 
is atomic, and that he moves from place to place, while 
there would be one assumption only in the view that he 
is omnipresent. The latter view, being simpler, should 
be accepted in preference to the other. 

3. The absence of jnilna during sleep is stated by 
vedic texts—“ He (the sleeper) does not now know 
himself * I am this’ nor these beings ” ( chdndo ., VIIJ.-11-1). 
Similarly in final release “When he departs, there is no 
samjna ” (brihad., IV-4-12). Here the opponent uses the 
term samjna as meaning knowledge, whereas it means 
confounding the atm a with the body. The reference to 
jndna in the vishriu purihia text as pertaining to 
nature should be understood in a secondary sense; 
jnCtna is a peculiar attribute of the jiva. 

Final decision : This is stated in the siitvci : 

19. I 

The iltma is a knower surely ; because of the vedic 
statement (1). 


(l) The sUtra has atdli eva, which means for the 
very same ’. The intention is that the term .jruteh occur¬ 
ring in the- preceding sUtra should be added in this sutra. 
The texts relied on in both the sutvas being different, the 
74 
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4 A knower/ but neither mere jna?ia nor jacja (not 
shining). The vedic statements are : 

Ohando.i (i) He, who perceives ‘ I smell this * is the 
atma\ the nose is for smelling (VIII-12-4); (it) He sees 
with the mind (the attribute jnUna) these noble qualities,, 
that are in Brahma-world and rejoices (Ibid., verse 5) 

(iii) Who has unchanging objects of desire and whose will 
is never frustrated (Ibid,, VXII-7-i)'; (iv) He does not think 
of this body lying by the side of (weeping) relations (Ibid.* 
VTH-12-3) , (v) One who sees ( Brahma ) does not see 

death (Ibid., VII-26*2j ; (vi) Who is the ntwikl The 
puruska, who is a knower, shining, and who abides within 
the heart in the midst of the senses, is the atmU (brihad 
VI-3-7); (vii) By what means, my dear, can he see the 
knower (Ibid., IV-4-14); (viii) This purusha ever knows ; 

(ix) He is indeed a seer, hearer, smeller, taster, thinker, 
knower, doer, a shining utrnU, a purusha (prama, IV-9) 
and (x) In the very same way these sixteen parts of this 
seer ( Ibid VI-5). 


The vaiseshika's view that the jiva being omni¬ 
present, if he were a knower, he should see everywhere,, 
and always is replied to in the next sutra : 

20 , | 

Because going out of the body, going and returning 
(are stated). 

Tine jiva is not omnipresent; he is a mere atom. 
If he were omnipresent, the actions stated in the sutra 
could not take place. Going out of the body is thus 


reason assigned in that sutra is not to be applied here. For 
a precedent as to this mode of application of a term see 
chap. I, section 2, sutra 16 and the note thereunder. 
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stated (brihad., VI-4-2). u With that light this Uinta 
gets out through the eye, through the head, or through, 
other places in the body.” Going is thus stated , 
{kaushi., 1-9). “ Those, that depart from this world, all 

of them go to the moon alone.” Returning is thus 
stated (brihad., VI-4-6). “ From that world he returns 

to this world to do actions.” 

21. I 

The last two actions (can he effected) by the utmU 
alone. 

It is possible to explain the going out of the body 
by stating it to be separation from the body of one that 
remains where he is. Rut the going and the returning 
cannot be so explained. The jiva himself must go and 
return (1). 

22. I 

If it be contended, * He is not an atom; because he is 
said to be great,’ the reply is No ; because the 
context refers to the other (Brahma), 

A brihad aranyaka text (VI-3-7) begins with these 
words “ The purusha who is a knower, shining and who 
abides within the heart in the midst of the senses . The 
reference here is clearly to the jiva. Towards the close 
these words occur 4 ‘ He (the Being described) is great, 


(1) See the last two sentences of para 2 of the first 
mew. Going being stated by the redo, the only assumption 
is that the jiva is an atom. Hence the simplicity claimed 
for the rival view disappears ; and this is opposed to the 
veda . 
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unborn; He is AtmH" ( Ibid ., VI-4-22). The opponent 
regards this as referring to the jiva and contends that 
the term ‘ great ’ shows that he is not an atom. The 
sutra states the contention and replies. The upanishad 
did begin with the jiva ; but in the middle (VI-4-13) the 
subject was changed, and Brahma was brought in thus 
“ Whose atmct is known in its true nature and is thought 
on continuously The verse quoted refers therefore 
to Brahma , and the greatness is His greatness, not of 
the jiva. 

23. ^ i 

From the use of the word aju and mention of 
dimension. 

The word apu (atom) is expressly stated, “ That 
atma is anu, and should be perceived with a pure mind, 
the atmM in whom prana remains in five forms ” (mui}da., 
III-1-9). A thing as minute as an atom is taken, and 
its size is predicated of the jiva. “ If the hundredth 
part of the end of a hair be divided into hundred parts, 
the jiva should be known as one such part (sveta., V-9). 

He is seen to be of smaller size ; for he is of the size of 
the pointed end of a goad ( ara) ” (Ibid., V-8). Hence, the 
jiva is only an atom. 


By these four suiras the opponent’s view that the 
jiva is omnipresent has been refuted. His objections are 
now ans wered in the next three sutras: If the jiva be 
an atom, how can he perceive what goes on throughout 
the body ? 
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24. ^TVrJW-^^ ! 

There is no difficulty, on the analogy of sandal. 

A drop of sandal oil placed on one place in the 
body produces a pleasurable sensation throughout. 
Similarly, the jiva abides in one part of the body, and 
perceives the sensations in every part of it. 

25. arefejfatftwnfefri i 

If it be contended ‘ There is a difference ’. (The 
sandal oil being dropped on a definite part of the 
body and the jiva not being so), the reply is 

NoIt is admitted that the jiva abides in a 
definite part of the body. And that part is in 
the heart. 

The jiva is stated to abide in the heart ‘This 
at mil is in the heart ’ ( prasna ., III-6); ' The purusha , 
who is a knower, shining, and who abides within the 
heart in the midst of the senses, is the cl tma ’ (bfihad ., 
VI-3-7). This analogy has been mentioned to show 
that the jiva abides in a particular part of the body. 
There need be no such limitation in regard to the 
sandal oil. 


The author states his own theory : 

26 . rjojTfr sSfojffct' | 

But (the jiva perceives) with his attribute ; like light. 

The jiva with his attribute jndna perceives what 
goes on throughout the body, as the light of a precious 
stone, the sun and the like, which are in one place, 
spreads all round. As the light is to a lamp, so is the 
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attribute jnana to the dirntl, It may exist elsewhere 
than in the atmti also (1). 


The texts quoted by the sankhya in the first view 
are next explained in four sfitras and those quoted by 
the vaiseshika in the fifth sutra. 

27. sqfaVTT HP'qqTPii ^ ?37qf% | 

■Jnana differs from the jiva, as smell differs from 

earth. And it is so stated. 

In perceiving the smell of earth, it is known to be 
its attribute, and its difference from earth follows. 
Similarly, in the perception ‘I know ’ jnana is known 
as the attribute of the knower ; and it therefore differs 
from him. The upanishad states this “ This person is 
ever a knower.” The emphatic particle eva (only) 
is added to the verb here, and conveys the idea 
that the person is never a non-knower ; added to the 
person, it would mean that no other person is a knower. 

28. 

Because it is described as separate. 

It is described as separate from the knower. “ The 
jnana of the knower does not perish ” (brihad,., VI-3-30). 

29. qj^'j 

But because jnana is his essential attribute, he is 
known as vijnana. Like prUjna (Brahma). 


(I) By yoga the jiva may become capable of extend¬ 
ing the attribute so as to reach a number of bodies. 









Because bliss (ananda) is the essential attribute of 
Brahma, He is denoted by that term. “ If that un¬ 
limited ananda does not exist (ana., vii-1); He 
perceived that ananda was Brahma ” (bhpigu ., VI-1). 
Ananda (bliss) is His essential attribute. This is seen 
from the texts * That is one ananda of Brahma (ana.. 
VIII-4); meditating on the ananda of Brahma, one does 
not fear anything’ (ana., IX-1). 

Another instance— Brahma is called jndna in ‘ Un¬ 
changing, shining (jndnam) and without limitations is 
Brahma ’ (ana., 1 - 1 ). From the mundaka text “ He knows 
everything” (I-l-lG) and from the dnandavalli text 
“ with Brahma, the all-knowing ” jnana is known to be 
His essential attribute. 

30. UPUIrWfarlM 3 1 

And because it remains his attribute so long as he 
remains, there is no objection. Similar usage is 
seen, 

Jndna is never absent from the jiva ; hence in 
denoting him by the term vijnana, there is no objection. 
Similarly, cows are denoted by the term 1 * * 4 go,’ which 
term connotes an attribute, as this is never absent from 
them. The jiva is denoted by the term vijnana for 
another reason; that is, because He shines (1). 


(1) Shines—jndna means what shows itself or other 

things, and makes them fit to be spoken about. Both the 
jiva and his attribute possess this character, the jiva show¬ 

ing himself, and his attribute showing other things. When 

the idea that this is done without any help is added, they 
are said to be svaprakusa (self-proved). 
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What has been stated in sutra 30 is objected to on 
the ground that jnana is absent in deep sleep. The 
next sutra explains: 

31. I 

But it does exist, and becomes manifest (in the 
waking condition) like virile power. 

Virile power exists in all males even in infancy ; 
but it is not then manifested. This po wer depends upon 
the existence of one of seven elements, which always 
make up a body “The body is made up of seven 
dhdtus (element), has three impurities, comes from two 
sources, and is a modification of four kinds of food.” 
Similarly jnana exists at all times as an attribute of the 
ntnttt ; but in deep sleep outside objects are not perceiv¬ 
ed, and it is not therefore manifested then. The absence 


(l) (a) The illusionist states that the jiva is jnana 
(shining), while the vaneshika asserts that he is a knower, 
not by nature, but only when he contacts the mind. Both, 
being stated by the upanishads , are accepted impartially. 
Against the former it is held that he is a knower also ; and 
against the latter that he knows always and by nature. 

( b ) If the jiva is self-proved, why does he not 
shine always ? In reply we ask whether the opponent refers 
to distinct or indistinct shining. If he refers to the latter, 
he should know that he always shines indistinctly; if 
he refers to the former, it is true that he does not shine 
distinctly in sleep; because jnana then contracts and does 
not grasp outside things. 
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of samjnd referred to by the vaiseshika does not mean 
the absence of consciousness, when the jiva becomes 
free. If this were correct, the text would conflict with 
the other texts quoted in the final decision under the 
first sutra. It means that the jiva no longer confounds 
himself with the body, and no longer regards its birth 
and death as his own birth and death. 


Having established his own theory, the author of 
the sutras proceeds to criticise the rival view that the 
jiva is omnipresent: 

32. 1 S^lfTWTqTS^-TT 1 

Otherwise, there should be ever perception and ever 
non-perception; or one of them would ever happen 
to the exclusion of the other. 

‘ Otherwise '—if the jiva were omnipresent. This is 
what is observed in the world: The atma is perceived 
within the body, and not outside. The cause of this per¬ 
ception and non-perception is the at v ia himself. Three 
alternatives are possible. First, if the atma were the 
cause of both, being omnipresent, he must be perceived 
and not perceived at all places and at all times. 
Secondly, if he were the cause of perception only, for 
the same reason his non-perception outside the body, 
which is a fact, would not happen at any time. Lastly, 
if he were the cause of non-perception only, his per¬ 
ception within the body, which also is a fact, should 
not occur at any time. It will not be possible to the 
opponent to state ‘ It is the nature of the atma to be 
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mind. Matter and its modifications, being unintelligent, 
cannot be moved in this manner. Hence, the commands 
will serve their purpose, only when the intelligent jiva, 
who will enjoy the fruits of action, is the doer. This 
is stated “ The fruit of obeying a command is reaped 
by one that sets things in motion 

The texts quoted in the first view do not support it. 
The first text states that the atm,a being eternal can 
never be killed, and that therefore the impression of 
both the killer and the killed is erroneous. In the 
second text it is stated that in actions of worldly men 
the doership of the jiva is brought about by his 
connection with his gunas, and that it is not caused 
by his nature. The verse thus discriminates between 
what happens and what does not happen, and assigns 
doership only to the gwi}cts. It is so stated in the 
very same work. “ Attachment to the gunas and their 
effects causes his birth again in good or evil wombs ” 
(Ibid., XIII-21). See also the following verses: ‘The 
body, the atma, the five organs of action, prana and 
1 soar a, the fifth, in the list of causes. Whatever work 
of body, tongue or mind, good or evil, a mortal begins, 
these five are its causes. This being so, whosoever for 
lack of knowledge sees himself as the sole cause, does 
not see correctly ’ (Ibid., XVTII-14, 15 and 16). Here 
the doership of the titmd, is taken as a fact; and it is 
stated that while action depends on five things begin¬ 
ning with the body and ending with Isvara, one, 
that thinks that he alone is the doer, does not see 
correctly. 
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34. I 

Because of using the senses And of the statement of 
his amusing oneself. 

A brihad Hranyaka text (IV-1-18) cites the analogy 
of a great king, and states “ In the very same way he 
takes hold of these senses, and moves about in his own 
body according to his pleasure,” This shows that the 
jiva acts in these two ways—moving the senses, and 
moving in the body. 

35. 5qq^5T|5jP^;qi ^ | 

And because he is said to be agent in action. If 
not, the term would be in a different form. 

In the anandavalli text “ vijnana (the knower) 
performs yajnas (offerings) and does worldly acts also ” 
(V-i) the jiva is said to be the doer. Objection. By the 
term vijnana mind or buddhi is meant, and not the jiva. 
Reply. Then the form of the term would be vijndnena 
(instrumental, instead of the nominative, case), as mind 
is an instrument. 

Having established his position in these three sutras , 
the author proceeds in the next three sutras to show 
some absurdities in the first view : 

36. 1 

No limitation of enjoyment; as in regard to 
perception. 

In sutra 32 of this section certain absurdities were 
pointed out in the theory of the jiva's being omnipresent. 
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Similarly, if matter were the doer, not the jiva, as 
matter is common to all jivas, all actions must bring 
enjoyment to all; or to no one. The jiva being assumed 
to be omnipresent, proximity to matter is common to 
all; and for the same reason any attempt to limit 
enjoyment with reference to the mind will be futile , 
because each mind will be in contact with all. 


37. 1 

Because the capacity for enjoyment would disappear. 

If matter were the doer, as one other than the doer 
cannot enjoy the fruit of the action, matter alone would 
have the capacity to enjoy. The jiva's capacity for it 
would disappear, and with it the evidence for the 
existence of the jiva himself, the opponents position 
being that he exists, because he is the enjoy er. 


38. gdisqwrani > 

And because samUdki (meditation) will be impossible- 

Meditation enjoined as the means to release would 
fall to matter -, and as the meditation is in this form I 
am other than matter " matter cannot do meditation of 

this kind. 


The opponent asks—if the jiva is the doer, will ha 
not always act and never cease ? The last sutra replies : 


39. I 

And in both the ways, like a carpenter. 
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Though the jiva commands all the organs ot* action, 
he will act or refrain from action as he pleases, as a 
carpenter does, though he has all his instruments. If 
matter were the doer, being non-intelligent, it must 
always act; for there will be nothing to restrain it like 
absence of desire for enjoyment. 


Sub-section 6 

In this sub-section the question is considered 
whether the jiva'8 doership depends upon Brahma or is 
independent of Him. 

First view. It is independent of Brahma ; otherwise 
commands and prohibitions would be purposeless ; for he, 
who is competent of his own will to act or not to act, 
should be commanded. 

Final decision. This is stated in the sutra : 

40. qtig l 

That (the jiva's doership) comes from Brahma alone ; 
because it is so stated. 

The statement is: 

He has entered into men and controls them; He is 
the titmti of all ( yajur , tirayyaka, III-11-10); Who stands 
in the titma, who is within the titmti , whom the atma does 
not know, whose body the titmti is, who rules the titmti from 
within, He, the inner ruler, is your immortal atma' ( brihad ., 
V-7*26) ; I am seated in the heart of every one; from Me 
flow remembrance, knowledge, as well as inability to see 
(bhagavod-gita, XV-15); The ruler of ail has mounted all 
beings on the wheel of the body, and living in their hearts. 
He makes them go round and round with the help of attrac¬ 
tive sense objects {Ibid., XVIII-61). 






600 


SKI BHASHYAM 


[CHAP. II, SEC. 3 


If this be so, the commands and prohibitions of the 
veda will become purposeless. The next sutra explains : 

41. i 

But Brahma awaits the effort made by the jiva ; 
in order that injunctions and prohibitions may not 
become purposeless. 

In every action Brahma, the inner ruler, looks for 
the effort made by the jiva and giving His assent, makes 
him do it. For, without this assent, the jiva can do 
nothing (1). 

Question. Why does Brahma look for the jiva's 
effort ? The reply is given in the sutra itself. When 
property is jointly owned by two persons, one of them 
cannot give away his share to a third person without 

(1) The control of the jiva’s doership by the highest 
Atmn should be examined at some length. A father divides 
some property between two sons, and leaves them free to 
utilise their portions as they please. One of them quickly 
squanders it, while the other improves it; and each reaps 
the fruit of the use made by himself and he alone. Similarly, 
the highest Atmn gives to all jiva's alike instruments in the 
form of body, mind and senses, and the capacity to think 
and act; and for this reason their doership in general 
depends on the highest Atmn. Their doership in regard to 
individual acts also depends on Him; for they need his 
assent. In making the choice, however, they possess free¬ 
dom and become subject to injunctions and prohibitions ; 
and freedom means that when they have the capacity to 
act in accordance with their wishes, no one prevents them. 
Though they depend upon the highest Atmn as explained, 
they alone reap the fruit of their choice ; and this has been 
shown by an example. The assentor is not touohed by the 
fruits, as He is the ruler, and as the same authority, by 
which He is known, states that He is so. 
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the other’s consent; and as he procures the consent, its 
fruit belongs to himself. Similarly, here though both 
the jiva and Brahma must join in the act—one by 
making the effort and the other by giving assent—-yet 
the fruit of the action is reaped by the former alone. In 
regard to the effort to do an injurious act, the giving of 
assent by one able to prevent it does not indicate want 
of mercy (1). See under sutra (II-2-3).. 

2. The opponent observes “ You say that Brahma 
awaits the jiva'a effort. But the following kaushltaki 
text contradicts this statement. 

For it is He alone that makes One do a good deed; 
whom he wishes to lead up from these worlds ; it is He 
alone that makes one do an evil deed, whom He wishes to 
lead downwards (11-64 and 65). 

This text means that Brahma of His own motion 
desires to lead one to do a good or evil deed. Reply, 
This does not apply to all persons. If one be exceed¬ 
ingly loyal, Brahma creates a liking in him for very 
good actions, which will eventually lead to His being 
reached. If he be exceedingly disloyal, he creates a liking 
in him for actions that are the reverse. These are 
therefore exceptional cases. Bhagavan states this 
Himself: 


(1) When one chooses to do something injurious to 
himself) does it indicate the possession of mercy in one who, 
though able to prevent it, gives His assent ? .Reply. It is 
giving him the fruit of his choice ; and mercy is shown by 
the excuse of serious misdeeds on the appearance of obedi¬ 
ence even to a small extent. 
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I am the place from which every thing goes 
forth ; and everything acts as directed by me Know¬ 
ing Me in this manner, wise men are filled with love and 
medidate on me. To those that wish ever to be with Me 
and medidate on Me I give with love that buddhi with 
which they will reach Me. To favour them I remain as the 
subject of their thought, and with the bright lamp of 
knowledge, 1 destroy the darkness born of past karma 
(bhagavad-f/lta, X-8, 10 and 11). 

As regards those that are disloyal, He observes: 

They state that the universe was not made 
by Brahma ; that it does not rest on Him; and that 
it is not controlled by Him (Ibid., XVI-8). They hate Me, 
who abide in their bodies and in the bodies of others ; and 
not willing to put up with My existence, they urge false 
arguments to show that I do not exist (Ibid., 18). 

Having thus described them. He states: 

I ever throw into the wombs of persons of asura 
nature those that hate me, those that put forward specious 
arguments to show that I do not exist, those that knowing 
Me do not yet approach Me, and those that do not know 
that I exist (Ibid., 19) (l). 


(1) Question. Does not the highest Atma give the 
jiva a body of a particular kind and place him in an environ¬ 
ment suited to his past karma. Does he not bind the jiva 
by this means. Reply, (i) The highest Atma shows no 
particular desire in the matter. Having an eye to the 
existing karma of the jiva, he wishes to make him experi¬ 
ence pleasure or pain, and makes objects of enjoyment 
appear before him; but this is not done from any intention 
of making him do any new karma to procure some other 
fruit. A person lights a lamp, so that another may see a 
jar; if a third person also sees the jar, the first must be 
said to have been indifferent as regards this third person ; 
for he neither makes him see or prevents him. Similarly, 




I 


-SEC. 7] 


SUBJECT 


603 


Sub-section 7 

In this sub-section the question is considered 
whether the jiva completely differs from Brahma* 
whether he is Brahma deluded, or limited by upctdhi (real 
limiting substances), or whether he is a part of Him. 
The doubt arises as statements made by upanishads 
vary: Question . This question was discussed and 
settled in chapter II, section 1, sub-section 7. Why is 

the highest Atma is indifferent, while the choice is made ; 
and it is this that constitutes the jiva's freedom. 

(ii) The highest AtmU acts like a king, who gives his 
minister the necessary means, and leaves him free to act* 
and who himself does nothing. Freedom is not incompati¬ 
ble with subjection to another; for this incompatibility is 
not observed in the case of the minister. 

(iii) The jiva is no doubt subject to previous tenden¬ 
cies, and is led by the desire which they produce ; but he 
is not driven like wind or water. The springing up of a 
desire does not destroy his capacity to act. A person has 
a desire for the food placed before him ; if he knows it to 
be mixed with poison, he is seen to overcome the desire to 
take it. Another going to gather fuel, when he learm 
how a great treasure may be got, gives up his task. 
Similarly, when the jiva becomes aware of the sin 
which he will commit, or of some great fruit which 
he may get, he can control his desire and is therefore 
free. Like a tendency leading him to do what is pleasant, 
there are tendencies that will make him avoid what 
is unpleasant. He is therefore capable of suppressing 
a desire to abstain from doing what is enjoined or to do 
what is prohibited ; and if he disregards the evil conse 
quonces and does not suppress it, this will constitute his 
wrong-doing ; and he becomes liable to punishment. It is 
because beasts are unable to see the consequences of obey¬ 
ing or disobeying the commands of the veda, they are not 
subject to it. 
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a new sub-section needed. Reply. True ; the conculsion 
therein arrived at, being impugned with reference to 
conflicting texts, is re-affirmed here by showing that the 
jiva is a part of Brahma. Until this is shown, the facts 
that the jiva is not different from Brahma and that 
Brahma is other than he will not rest on firm ground. 

First view, (i) The jiva completely differs from 
Brahma ; for the text ‘ Two are unborn; they are 
respectively all-knowing and ignorant, ruler and the 
ruled’ ( sveta ., 1-9), shows them to be different. The texts 
affirming oneness of two beings so entirely different 
should be understood in a secondary sense ; for under¬ 
standing them literally would be as absurd as to say 
that one wets with fire. 

2. (i) Here an objection is raised : The jiva is a part 
( amsa ) of Brahma ; for so is it stated. Reply. This is 
not a correct view. The term amsa means a part of a 
substance. If the jiva were a part of Brahma, his 
imperfections would redound on Brahma ; and He is not 
divisible ; if he were, a bit of Him might be said to be 
the jiva. 

3. (ii) The jiva is Brahma Himself deluded ; for 
the texts “That thou art ( chando ., VI-8-7); This 
dtmtl is Brahma (bvihad., VI-4-5) state the jiva to be 
Brahma. Texts affirming difference repeat what is 
known from sense perception, and are nullified by the 
texts quoted. These are not anyathu-siddha , i.e., they 
cannot be explained away ; while the former texts are 
anyatha-siddha, i.e., they may be explained as affected 
by avidyCL, as sense perception is. 


-2 




605 


FIRST VIEW 


4. (iii) The jiva is Brahma Himself limited by 
beginningless up&dhis ; for the same reason, viz., that 
the jiva is stated to be Brahma . The upcidhis cannot be 
regarded as due to delusion ; for bondage and release 
cannot be explained in that view. 

Final decision. This is stated in the sutra : 


42 . SPRIT 


^ i 


A part (of Brahma) ; because he is said to be different 
and also one- Some read “ Brahma is fishermen, 
cheats and the like”. 

Both sets of statements are found—that the j jiva is 
different from Brahma , and that he is Brahma. The 
former set of statements distinguishes them thus: One 
creates, and the other is created ; one controls and the 
other is controlled ; one is all-knowing, and the other is 
ignorant ; one is independent and the other is depend¬ 
ent ; one is pure and the other is impure ; one is the 
seat of ail good Qualities and the other is the reverse ; 
one is master and the other is servant; and the like. 
The statement of oneness is made by the texts quoted in 
para 3 of the first view. The followers of the atharva 
veda describe Brahma thus “ Brahma is these fishermen ; 
Brahma is these slaves ; Brahma is these cheats Here 
oneness is stated*■ as Brahma is all these (1). 


(1) It is usual to identify a person with some one 
who is superior to him *, He is Vishnu.' Here the reverse 
is the case. It cannot be explained as implying praise. 
Hence, the oneness stated must bo accepted as a fact. 





WNIST/fy 



Now, in order that both the sets of texts may have their 
primary meanings, it most be admitted that the jiva is 
an amsa (part) of Brahma. 


2. The argument in para 3 of the first view is not. 
sound. The facts stated in the difference-texts are 
beyond the cognition of sense-perception and are not 
repeated : viz., that the jiva is created, and controlled 
by Brahma ; that he forms His body ; that he exists for 
His sake; that he is supported by Him; that he is 
protected by Him ; that he is destroyed by Him; 
that he medidates on Him; and that he attains 
what he desires, including release, through His 
grace. The difference between the jiva and Brahma 
indicated by these facts must be accepted as real. 
They cannot be explained away as the opponent 
suggests. 

3. The opponent explains: The texts referred to 
convey this teaching— viz., though Brahma is by nature 
one, and is mere chit, yet He regards himself as being 
different. He wills to become many and creates ether 
and the other elements ; He enters into them in the 
jrt'a-condition ; He makes various beings appear with 
diverse names and forms ; He reaps the pleasure and 
pain yielded by the enjoyment of numberless objects 
thus made ; He remains in them without enjoyment and 
controls them as their inner ruler; being ;n the jiva- 
condition He meditates that He and Brahma in the 
casual condition are one ; He is released from samsara ; 
and He makes the veda, which teaches the way to such 
release ; He thus deludes himself. Reply. If this were 
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a correct view, the texts would resemble the ravings of 
a lunatic. 

4. The view in para 4 of the first view also is 
unsound ; for the relation between the jiva and Brahma 
stated in para 2 above would be meaningless ; and this 
is a sufficient reason. The opponent, explanation will 
be as absurd as to say that the same person, that has 
one foot in a house and the other outside it, becomes the 
controlled in regard to the foot in the house, while he 
remains the controller in regard to the other foot. 

43. I 

Because it is stated in the mantra. 

The mantra runs thus: 

A part (parla) of Him is all beings (purusha. sUkta). 
The plural is used because the jivas are many. 
The singular amsa in sutra 42 and the singular in 
sutra 18 have reference to the class. The authority 
for this is svettlsvatara (VI-13). 

Him, who being eternal, intelligent, and one, gives 
■what is desired by those that are eternal, intelligent 
and many. 

This shows that Brahma is different from the jivas, 
and that they are many and eternal. This being so, 
though the jivas are alike in their nature, as being 
intelligent and shining beings, their difference from one 
another is perceived by those able to see them as 
they are. 


44. -m wqci i 


It is also taught in the smri.ti. 


jp 

SBl BHASHYAM [CHAP. II, SEO. 3 

Thus— 

one remaining a part ( amsa) of myself, under 
the influence of beginningless avidytt becomes a jiva in the 
world of the jivas ( bhagavad-gltn , XV-7). 


If the jiva be a part of Brahma, the imperfections 
of the jiva will redound, on Brahma. This view is 
refuted: 

45. swflftiiforg tc: i 

Like light and the like ; the highest is not so. 

The jiva is a part of Brahma, as light is part of a 
luminous substance like fire or the sun. Other instances 
are the following: The characteristic form of a cow 
or a horse, the white or dark colour of objects and the 
bodies of jivas in their embodied condition. The in¬ 
separable distinguishing attributes in these cases are the 
parts respectively of the animal, the object or the jivas. 
The term amsa means a part of a thing; when that 
thing has certain distinguishing attributes, which cannot 
ordinarily be separated from it, they form its parts. So 
do competent men distinguish the parts, which are 
attributes, and the part to which they pertain. When 
two things are thus related, their natures differ. These 
remarks apply to the jiva also. He is a part of Brahma 
in the sense of being an attribute of Him, and his 
nature differs from His nature. This is what is meant 
by the latter half of the sutra. As the light differs 
from the luminous substance, so does the jiva differ from 
Brahma. The texts stating difference refer to this 
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difference in their natures ; while the other set of texts 
expressing oneness has regard to the jivas' being in¬ 
separable attributes of Brahma. In the texts ‘ That thou 
art; This rltm,a is Brahma ’ the words ‘ thou,’ and ‘ this 
fltma ' denote Brahvia with jivas as His bodies ; the 
words ‘ that ’ and ‘ brahma ’ denote Him directly ; thus 
the two sots of words denote the same thing. 

46. WRfcci ^ | 

And the .swifth'-writhrs have confirmed this. 

Reference is made to Parasara and others. They 
have confirmed this mode of reconciling the difference 
between the two sets of texts, and have assimilated 
the relation of the jiva to Brahma to the relation of 
light to a luminous body, to the relation of attribute 
•to a substance, and to the relation of the body to 
the jiva. 

As the light of a fire standing in one place 
spreads all. around, so the sakti (jivas) of the highest 
Brahma pervades all this world (vishyu, 1-22-56): All that 
is the body of Hari for the coming into existence of 
whatever is created by all living beings (Ibid., 38). 

The term ‘ and ’ ( cha ) in the sQtra shows that vedic 
texts also like ‘ whose body the UtmU is ’ ( brihad ., V-7-26) 
refer to this. 


It may be asked—If all jivas are parts of Brahma , 
seeing that they are all alike in being jn&na (intelligent 
and shining beings) and in being controlled by the same 
ruler, why are they not given the same treatment ? But 
only some are permitted to learn the veda and carry out 
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its teaching, but not others. Only some may be seen or 
touched ; but not others. The next sutra, explains : 

47. 1 

Permission and prohibition are due to connection 
with a body. Like fire and the like. 

hire is of the same kind, whether it be procured 
from the house of one learned in the Veda or from the 
cremation ground ; but the former is preferred, and the 
latter is avoided. Similarly, food given by one of vedic 
lore is permitted, but not that of a sinful one. Similarly 
here. 


In the last five sutras the author shows how his 
own explanation is free from any objection and how the 
others are faulty: 

48. | 

No mixing up (of enjoyments); because the jivas 
are not all-pervading. 

Though the jivas are of the same kind, as being 
amsas of Brahma and for other reasons, they differ from 
one another ; and being atoms in size, the jiva in one- 
body is other than the jivas in other bodies. Hence the 
enjoy ment of one is not mixed up with the enjoyments of 
others. On the theories of others the enjoyments of the 
jiva and of Brahma or of the jivas among themselves must 
be mixed up. To show this defect, the author of the 
sutras states that his own theory is free front it. 

49. srmra 05 ^ 1 

And it is a specious argument and no more. 
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The argument, by which the non-mixing up of 
enjoyments is sought to be explained on the theory that 
the jiva is Brahma deluded, is an argument only in 
appearance. Brahma being light, indivisible, and of 
the same nature throughout, it must be shown first how 
this self-proved light is prevented from appearing, and 
then how limitations differing from one another are 
made by avidya. This attempt fails. Brahma , though 
limited by many avidytl- made limitations, being Him¬ 
self one, the mixing up of enjoyments cannot be avoided. 
The term ‘ and 1 ( cha) in the sutra draws attention to the 
conflict with vedic texts (1). 


In the other theory that the jiva is Brahma 
limited by real limiting things, it is explained that the 
limiting things differ because of an adrishta in each, 
which has had no beginning. The next sutra deals 
with this explanation : 

50. | 

Because the adrishtas are not differentiated. 

The adrishtas themselves inhere in the substance 
{ svarupa ) of Brahma, and there is nothing to differentiate 
them. The difficutly therefore remains; because it is 
not possible for the limiting things or the adrishtas to 
cut up the substance of Brahma by their connection 
with it. 

(1) The texts are—meditating on the dtma and the 
ruler as different; both are unborn; but they are respective¬ 
ly all-knowing and ignorant ( sveta ., 1-9); Of them 
one eats the ripe fruit ( mumla, III-l-l). 
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51 . | 

And in regard to willing also there is similar non- 
differentiation. 

If the adrishtas be differentiated with reference to 
willing, the willing being that of Brahma , and He being 
one, non-differentiation cannot be got over. 

52. | 

If it be said owing to differences of places/* th< 
reply is no ; because all places are contacted by 
limiting things”. 

The opponent explains: The substance of Brahma 
is one indeed; and cannot be cut up ; and it contacts 
various limiting things ; yet the places of contact being 
different, there is differentiation in enjoyments. Reply . 

The limiting things may move about from place to 
place ; and all places will be connected with all of them. 

The result will be the same. Though the limiting things 
are connected with different places, as they are all 
places in Brahma , the suffering of each place belongs to 
Brahma alone. 

In sutras 32 and 36 the defect in the theory of the 
jiva's omnipresence held by those outside the vedic fold 
was pointed out; here sutras 49 to 52 expose the error of 
those that accepting the authority of the veda maintain 
that all jivas are one. 
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CHAPTER II 


SECTION 4 


In the preceding section the evolution from the 
highest Atma of ether and all other products was 
established ; and it was shown that the jiva, though a 
product of evolution like the rest, did not change in his 
substance like ether. In this connection the svarupa ol 
the jiva was considered ; and it . was shown that he 
knows and acts, and that he is a part (arnsa) of Brahma . 
In this section the evolution of his instruments, the 
senses and prana , is considered. 


SUB-SECTION 1 


The question for consideration is whether the senses 
are evolved like the jiva or like ether. 

First view : The senses evolve like the jiva ; the 
sutra states this: 

i. mi ami: i 

Similarly prtlrf&s. 
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The term prana in the plural refers to the senses ; 
and the siitra states the view of the opponent that like 
the jiva the senses are not produced. What is the 
reason ? As the non-origination of the jiva is known 
from the veda, so is the non-origination of the senses 
learnt from the same authority (1). The authority is 
the satapatha (VI-1-1). 

^Before creation this was asat indeed. Then they 
said What existed then.” " Before creation rishis 
ever existed indeed.” They asked—“ Who were those 
rishis." ‘ Prayas were the rishis 

This shows that the senses existed before creation. 
This text cannot be explained so as to mean that they 
existed for a long time ; like the texts relating to ether 
and air ‘ The fluid is air and ether (antariksha) —this is 
imperishable’ ( brihad ., IV-3-3) ” ; the devatO, vClyu { air) 
does not sefc ” ; for they are stated to have existed, when 
the whole world was dissolved. The texts affirming 
origination of the senses should be explained, like 
similar texts regarding the jiva : 

Final decision. The senses are produced like ether ; 
for in the texts “ Before creation, my dear, this was sat 
only { chando ., VI-2-1); Before creation this was 
Atma indeed; one only” (aita., 1-1), it is stated that 
there was only one before creation. In the mundaka 
text “ From Him came forth prana , mind and all the 
senses ” (II-1-3) their origination is taught; and they 

(1) The authoi’ity for holding the view that there is 
no origination, mentioned in sUtra 18 of the preceding section, 
is applied to the case of the senses by this sutra. 
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could not have existed before. The case of the senses 
differs from that of the jiva ; for there are no texts as 
in his case denying origination and affirming eternal 
existence. In the text relied on in the first mew 
reference is made by the term prdiui to the highest Atniii 
alone, and the term prtina denotes Him by well- 
established usage (See sutra , 1-1-24). The term rishi 
(seer) is appropriate only in the all-knowing Being, and 
not in the non-intelligent senses, which are not seers, but 
only instruments in perception (1). 

2. I 

'O 

(The plural of the term prUrjas) is secondary , because 
of impossibility ; this again because He is stated to 
have existed before. 

Because it is stated that there was one only before 
evolution, the existence of many was impossible, and 
the plural ending should be ignored (2) (See Intro., para 
34). And that one is known to be Brahma . 

3. i 

Because words must be preceded by the objects 
which they denote. 

(1) There is no stttra here stating the final decision 
as in other cases. The reasons stated follow from the 
nature of things, and were intended by the author of the 
sfiiras . They are not stated in the next sfttra *, for it is 
concerned only with the explanation of the plural ending of 
the world prarias. 

(2) See Introduction, para 34. In the word pasan the 
plural ending being unsuitable is ignored ; and the mantia , in 
which the word occurs, is recited without change. 
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Before evolution commenced, there was no 
differentiation, and there was no object with a form 
and a name ( bfthad Ill-4-7), Hence speech and other 
senses did not then exist, as they had no work to do- 
The word prana should denote the only thing that did 
exist, viz., Brahma. 


Sub-section 2 


How many are the senses ? The doubt arises from 
different statements in the veda. The opponent states 
his view : 

4. | 

They are seven; because that number is said to go 
about, and because seven are specified. 

Seven senses only are said to go about in the 
worlds with the jiva % when he comes to birth, or when 
he departs. 

From Him come forth these seven worlds, in which 
wander the prUrtas, that are placed seven and seven (in the 
various parts of the body) and that during sleep come to 
the cavity of the heart II-1-8). 

The word ‘ seven ’ is repeated to indicate that each 
person has seven senses. Seven senses are also specified. 

When the five senses (jnana) remain still with the 
mini, and buddhi does not work, that condition is said to be 
the highest going ( katjia II-6-10). 

The going towards release on the abandonrn ent of 
motions within the body is described in the verse as the 




* highest going From these texts and the mention of 
the term jnarn in the second text, it may be concluded 
that the jiva's instruments are seven-ear, skin, eye, 
tongue, nose, (1) buddhi and mind, and only seven. 

2. Objection. Reference is made to others as being 
instrumental in the perception of objects thus—“ Eight 
are the grahas (instruments of perception) (brihad., 
V-2-9); The pranas located in the head are seven; 
two are below.” And in other texts describing prdya 
as many as fourteen are stated, including with those 
already stated the following—speech, hands, feet, 
■excretory organs, sex organ, ahamkara and chitta. How 
can it be said that the number is only seven ? Reply. 
They are not stated to go about with the jiva. Owing 
to the very slight service which they render to him, 
they are termed pram in a secondary sense. 

Final decision. This is stated in the next sutra : 

5. i 

But there are hands and other (organs of action), 
which are needed while he is in the body. There¬ 
fore not so. 

These organs are required by the jiva as his instru¬ 
ments for enjoyment, and their functions differ from 
those of the senses. The work, which they do, like 
taking up a thing and the like, is seen like the work 
done by the senses of perception. They also exist and 
should not be regarded as non-existing. Hence, the 

(1) The first five words refer to the senses, which are 
located in the organs of the body mentioned. 
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number is eleven. The mind thinks, resolves and attaches 
itself to something and receives the names, chitta , 
buddhi and ahamkara ; but the mind is one. In thinking 
the mind is helped by previous tendencies ; in resolving 
by the element rnahat ; and in forming attachments by 
the element ahamkara. Adding the five senses and the 
five organs of action the number is eleven (1). When a 
higher number is stated, reference is made to the 
different functions of the mind; and when a lower 
number is stated, reference is made to the particular 
functions then under consideration (2). 


Sub-section 3 

6. i 

They are atoms. 

First view. The senses are all-pervading ; for it is 
said “ All those are alike ; all are unlimited ” (brihacL 
111*5-13). 


(1) This number is stated ; These prarias in the jiva 
are ten; MmH (mind) is the eleventh (brihad., V-9-4). The 
senses are ten and one ; those that are perceived by the 
senses are live (bhagavad-gltU> XIII-5). Some say that the 
senses come forth from rnjasa ahamkUra ; but they come 
forth from the sutvika ahamkUra ; they are ten and the 
eleventh is mind ( vishnu , 1-2-49). 

(2) All the eleven agree in being products of the 
finest variety of ahamkara . The mind is singled out as 
being the leading sense among them. The sensory organs 
are distinguished from the motor organs, because each set 
has its own functions. 
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Final decision . The senses are atoms. 


It is stated “ When prana follows the jiva out of 
the body, all the pranas follow it and get out of the 
body ” (brihad., VI-4-2). From this mention of going out 
of the body, it is clear that the senses are of limited 
dimension. When they go out, they are not seen by 
by-standers. Hence they are subtle (,1). The text quoted 
in the first view refers to meditation on the senses as 
possessing the capacity to do very many things. 

i. i 

And the principal pratfq (is produced). 

In the colloquy of the pranas prana, the vital prin¬ 
ciple, is decided to be the principal, as it helps the 
continued existence of the body. This pram also origi¬ 
nates. Because the existence of one thing only before 
evolution is affirmed ; because in the text “ From Him 
came forth prcina, mind, and all the senses ” (munda., 
II-1-3) it is said to have evolved like the elements; 
and because there is no text denying its origination. 
It may be thought that the text “ That one with svadha 
(the goddess Lakshml) breathed, but without air ” refers 
to breathing, the function of prana ; but it is not so. 


(1) Though they are of limited size, they can in the 
absence of obstruction grasp numberless things, as the light 
of a lamp does. The term ' atom ’ as applied to the senses, 
means that they are of limited dimension, but that they 
are not sufficiently gross to be capable of being perceived. 
They are not like the jiva of the smallest size possible ; this 
is accepted having regard to a particular text. 







Reference is made, not to the jiva’s instrument pj’cina,. 
but to Brahma ; for the text itself states ‘ without air 
The fact stated in the sutra follows from the pre¬ 
ceding sutras and for the reasons given therein. This 
sutra has, however, been added merely for the purpose 
of the next sutra. 


Sub-section 4 

The question for consideration is whether prana is 
mere air, the second of the great elements, or its mo ve¬ 
ment, or air alone modified in a particular way. 

First view. It is air alone ; for it is stated “ which 
is prana, that is air Or as air in itself is not well- 
known to be prat) id, and as it is well-known to denote 
breathing, it is its movement. 

Final decision. This is stated in the sutra : 

if 

8. U I 

It is not air; nor its movement; because it is 
separately mentioned. 

The statement is made in the mimdaka text quoted 
under the preceding sittra. For the same reason— i.e., its 
separate mention-- prana is not the movement of air. 
For the actions of fire, water and other elements are not 
mentioned in the text along with them as separate 
substances. The text quoted in the first view means 
that air by a change of condition becomes pram ; but 
that it is not a new substance like fire and the rest. 
The purpose of the text is to show this fact,. That 





prana is not movement of air is also clear from usage. 
Referring to breathing, it is said prana moves about. 
In other words the word is used as denoting a substance, 
which moves about. 

9. ! 

Like sight and other senses ; because it is taught 
along with them and for other reasons. 

It is not an element like fire; but it is an 
instrument of the jiva like sight and the others ; 
for in the colloquy of the pranas it is mentioned along 
with the sense of seeing and others, which are admitted¬ 
ly the jiva's instruments; and it will be appropriate to 
do so, only if it is of the same class as, they. It is also 
specially mentioned as one among the jiva's instruments 
covered by the term pram thus “That which is the 
principal pram ” ( chando ., 1-2-7). 


If prana be an instrument of the jiva like sight and 
the rest, it must render some service, as they do ; but 
this is not seen. Hence it is not fit to be treated like 
them. To this objection the next sutra replies : 

10. WficdlW d dWrraT f? dJkfa I 

The difficulty, that may be imagined on the assump¬ 
tion that it does not serve the jiva, does not 
exist; for such service is stated. 

The service is the supporting of the body and the 
senses ; and it is thus stated 

On the departure of which this body is seen to be 
most despicable, that alone is the best IchUndo., V-1.-7). 






SRI BHASHYAM [CHAP. II, S® 


Having made this statement, the upanishad explains 
how on the successive departure of speech and the other 
senses the body and the other senses functioned as 
before; and how when pram began to depart, all the 
rest were threatened with extinction. Pram' supports 
the body in five forms as prana , apana , vyana, udana and 
samanci, and serves the purposes oi the jiva. It is there¬ 
fore an instrument, no less than the eye and the rest. 


Are not prana and others enumerated different 
substances; because their names are different, as also 
their functions ? The next sutra replies : 

11. I 

One with five functions ; like the mind ; it is so 
stated. 

It is stated: 

Desire, resolve, doubt, eagerness, dilatoriness, 
perseverance, fickleness, bashfulness, thought and fear 
all this is mind only ( brihad III-5-3). 

Here as mind functions in these various ways, desire, 
resolve and the rest a,re not substances different from 
the mind; but they are all the mind itself. Similarly 
in the same place the following statement is made: 
“ Prana , apana, vyana , udana , sanuJna —all this is pram 
only.” Hence prana is one; and apana- and the rest are 
its conditions; but they are not different substances. 
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Sub-section 5 


12. wpi i 
And an atom. 

As in the case of the senses, it is said, to go out of 
the body. 

Him, when he goes out of the body, prana follows 
out of the body ( brihad ., VT-4-2). 

Hence it is of the size of an atom. This follows 
from sfitra 6 of this section ; but a doubt is created by 
the followiug texts: “ He (prana) is equal to these 
three worlds, equal to all this (brihad., III-3-22); On 
prana everything rests; all this is enveloped in 
prana." One might presume from these texts that 
prana is of large size ; and it is to clear the doubt that 
a separate sutra has been added. When it is decided 
from the statement that pr3m goes out of the body, 
that it is limited in size, these texts should be under¬ 
stood as merely describing its greatness; because all 
li ving beings depend upon prana for continued existence. 


Sub-section 6 


In the last five sub-sections the evolution of prana 
and the senses, their number and size were described. 
In sutra, II-1-5 it was shown incidentally that they are 
controlled by certain devatUs. The jiva also controls 
them, as they are the instruments of his enjoyment; 
this is well-known to every man of the world ; and it is 
also stated in a vedic text. 
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In the very same way he takes hold of these ( prut}as- 
senses) and moves about in his own body according to his 
pleasure (brihad., IV-1-18). 

The question for consideration is whether this 
control by the jiva and by the devatas is independent or 
whether it depends upon the will of tht highest Atma. 

First view. In regard to the jiva it was settled in 
sub-section 6 of the preceding section that his control is 
not independent. But in regard to the devatas the case 
is different; for they are worshipped by the jiva and 
give him the fruits that he desires. The highest Atma 
having placed them in this exalted position, they control 
the jiva's instruments independently. 

Final decision. The devatas exercise their control 
subject to the will of the highest Atma. This is stated 
in the siitra: 

13. yqifanqfagR cj ^iq^HTt-qjcrF-Ri | 

Control (of prnya and the senses) by agni and other 
devatas along with the owner of pratia (jiva) comes 
. about from His will. So does the veda teach. 

His will—the will of the highest Atma. Brihad 
aranyaka chapter V, section 7, states that the highest 
Atma controls as the inner ruler the jiva, his senses and 
the devatas in the performance of their own work (1). 
(See ana., VIII-1, and brihad., V-8-8) (2). 


(1) The texts refer especially among others to fire, 
air, the sun, the jiva, and the eye. 

(2) The mention of the jiva in the sUtra is by way of 
, illustration. In this matter of subjection to the will of the 

highest Atma, there is no difference between the jiva, and 
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14. fra ^ i 

And because it (control by Brahma) is eternal. 

This is a part of the nature of all beings and is 
therefore a permanent factor. Hence every being 
exercises control over other things subject to His 
control. This is due to His entry into every thing for 
the purpose of control {Una., VI-3-3). This is stated in 
the bhagavad-gitu also “ Supporting all this world with a 
fragment of My power, I remain ” (X-42). 


Sub-section 7 


15. Cl ffcsurfori I 

They, except the chief prana , are denoted by thp 
term indriya, ; because if is so stated. 

The term prtlrpi denotes the senses and prchja. The 
question for consideration in this sub-section is whether 
all of them are denoted by the term indriya , or whether 
the chief prdiia should be left out. The first view is 
that all of them are denoted by the term ; for they are 
covered by the term prana , and are the jivas instru¬ 
ments. The sutra states the final decision . The text is 

The indriyas are ten and one ; and live are objects 
perceived by them ( bhagavad-gltcl , XIII-5). 


the devat&s , however exalted their position may be. The 
meaning is not that the devatUs are independent in them¬ 
selves and that they are subject to the control of the 
highest Atma only in their relation to the senses. What 
is meant is that even their existence depends upon Him. If 
so, how can there be any doubt as to their control of the 
senses, or as to control of them by the jiva ? 
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16 . t 

Because of separate mention and of difference. 

In the text 

From Him came forth praria, mind, and all the 
senses (indriyas). (rnuytfa., 11-1-3). 

Praria is specified separately from the indriyas. Though 
mind also is mentioned separately, it is stated to be one of 
the indriyas elsewhere—as in the bhagavad-glta (XV-7). 

The indriyas (senses), with the mind as the sixth- 
And they differ in action. In deep sleep prana 
continues to work, while the action of the others is 
suspended. The senses and the mind are instruments 
in perception or action, while prana supports the body 
and the senses. Because of this fact—-the support of 
the senses by prWga— they are denoted by the term 
prana. “ All those are the bodies of that only ; hence 
they are called by the name prana" (brihad ., III-5-21). 
By the term 1 body ’ it is meant that their activities 
depend upon it. 

Hence the term is used in its primary meaning as 
regards prdaa, and in a secondary sense as regards the 
others (1). 


(l) The two reasons stated in the sutra constitute 
but one reason ; and this is the separate mention supported 
by difference. If the reasons be regarded as different, the 
siltra must be treated as two instead of being one. Unless 
difference as pointed out is proved, its separate mention 
must be justified as in the case of mind. One more reason. 
Indriyas are products of the finest variety of ahamkUra t 
while prcliia is a product of the element air. 







mtSTfiy 


FIRST VIEW 


627 



Sub-section 8 

In section 3 and in this section up to sub-section 7 
evolution of the elements and the jiva's instruments 
from the highest AtmCt was established ; and this is 
known as samashti evolution. This sub-section proceeds 
to consider whether the other variety, known as vyashti, 
and consisting in the making of names and forms, is the 
work of the four-faced one (1) or the work of the highest 
Atmci appearing as his inner ruler, as He created water 
and earth appearing as the inner ruler of fire and water 
respectively. 

First view. It is the work of the four-faced one ; 
for the text states: 

I wili enter these three devatUs as the inner ruler 
of this jiva and make diverse names and forms ( chUndo ., 
VI-3-2). 

The words found in the original are anena jivma 
(Itmancl, i.e., by this jiva-dtmd ; and they show that a 
jiva was concerned in this work, though the sentence 
appears to refer to the highest Atrnd. He did not will 
to do the work in His own form ; but in the form of a 
jiva , who is a part of Himself. 

2. Here certain objections are stated, to which 
the opponent replies : (i) The text is of the same form 
as the sentence ‘ I will enter through a spy and 
ascertain the strength of the enemy’s force ’; and if it 

(1) The epithet samashti jiva rfipa is added to the 
name of the four-faced one. For the meaning of the term 
and for the reason for adding it see note (1) on page 317. 
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'were understood in the same way, the first person of 
the verb and the action of the speaker in the form of 
entry would be understood in a secondary sense. Reply. 
In the example given the king and the spy being 
different persons, resort to a secondary sense cannot be 
avoided. But here the jiva being a part of Himself, 
entry by him and the other work would be His own. 
There is therefore no resort to secondary meanings. 

3. (ii) Another objection. The word saha 
(together) should be supplied; and the instrumental 
case-endings of the three words should be connected 
with it. The meaning will then be ‘I will enter 
together with this jiva Utmcl ’. Reply. The case-ending 
is added to a word either to indicate that what is 
denoted by the word is an instrument connected with 
an action, or because it is joined to particular words 
like the word saha here. According to the grammarian 
so long as the addition of the case-ending may be 
explained with reference to the former, resort to the 
latter is not legitimate. Hence the interpretation 
suggested will not do. 

4. (iii) Still another objection. The three words 
indicate an instrument. Reply. The highest Atmd 
does two things—-He enters and makes diverse names 
and forms ; but in neither of them is the jiva a most 
useful instrument. 

5. (iv) A last objection. The jiva is concerned 
with the entry only; and the other action is by the 
highest Atmd,. Reply. The two actions should be by 
the same person; for the original has anupravisya 
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(having entered); and the termination in the term 
indicates this. 

6. Hence the interpretation stated in para 1 holds. 
In order to show that the entry by the highest Atwxl 
was by a portion of Himself, viz., the jiva, and not in 
His own form, reference is made in the third person ‘ by 
this jiva Utma That the making of diverse names and 
forms was by the four-faced one is confirmed by the 
smritis ; for it is mentioned in the place where creation 
by him is described (1). 

Final decision. The making of diverse names and 
forms was by the highest Atm,a, and this is stated in. 
the sutra: 

17. i 

The making of names and forms was by Him who 
compounded the elements ; so is it taught. 

The text referred to is 

That same devata willed ‘ I will enter these three 
devatiis as the inner ruler of this jiva , and make diverse 
names and forms. I will make each of them a triple 
compound ’ (chttndo VI-3-2 and 3). 

This shows that the two operations were the work 
of one and the same. The compounding of the elements 
could not have been the work of the four-faced one; for 
it was only after the elements were compounded and the 
•egg-shaped universe emerged that he appeared on the 

(1) At the beginning he made the names and forms of 
beings beginning with the devas, and determined what work 
each class should do ; this was done with vedic texts alone 
ivishvu, 1-5-63). 
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Honoe it was the work of the highest Atma, 
and the other operation was therefore by Him alone. 
What then is the meaning of the expression “ By this 
jiva atrna ” ? The words jiva and atma being in apposi¬ 
tion, the term jiva means the highest Atma appearing 
in the form of the jiva, as the terms tejas and apah in 
the texts ‘ That tejas willed,' and ‘ those apah willed,’ 
mean Brahma appearing as tejas (fire) and apah (water). 
The making of names and forms was therefore His work 
appearing in the form of the four-faced one. 

In this interpretation the difficulties pointed out in 
paras 2 to 5 of the first view will disappear, and the 
mention of the making of names and forms in the place, 
where creation by the four-faced one is described, will 
receive a natural explanation (2). 


The opponent disputes this conclusion, and urges 
the following reasons : (i) The composition also was by 

(1) The appearance of the four-faced being within the 
egg-shaped universe is thus stated : In this egg-shaped uni¬ 
verse Brahma, the grandfather of all the worlds, appeared.’ 

(2) The meaning of the text is as follows : I will 

enter these three devatas — i.e., fire, water and earth—clothed 
with all the jivas in their undifferentiated conditions, and 
will make names and forms ; i.e., I will create diverse 

objects beginning with the devas and make their names. 
For this purpose I wili make each of the elements fire, 
water and earth a compound of the three ; for while they 
remain separate substances, they will be unable to create 
the diverse products of the world; and by compounding 
them they will acquire a capacity for such creation. 
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a jiva. Composition is taught as having taken place, 
after the egg-shaped universe was created, and therms 
were made by the four-faced one: 

Learn from me, dear, how these three devatas reach¬ 
ing the jiva become each triple. Food eaten divides into 
three parts ; of them the grossest part becomes faeces ; the 
middle part becomes flesh ; the subtlest becomes the mind, 
and so on. See Vedic Texts. 

(ii) Similarly, in the previous section of the same 
upanishad it is stated : 

The red colour of fire is the colour of the element 
fire ; the white colour is the colour of the element water ; 
the dark colour is the colour of the element earth 
{Ibid.. VI-4-1). 

Composition is thus shown in the fire made by the 
four-faced one, and also in the sun, the moon and light¬ 
ning in the verses that follow, (iii) And composition is 
also stated after the making of names and forms. See the 
text quoted in the final decision under the preceding 
sutra. 

The next sutra refutes this objection : 

18 . JTWlfeuVi I 

Flesh and the others are products of earth ; and in 
the other two cases according to the terms used. 

See Vedic Texts. In the first verse food eaten is 
stated to separate into three parts—faeces, flesh arid 
mind, and each of them is said to be finer than the 
preceding one. If composition were taught here, as the 
elements earth, water and fire are each finer than the 
preceding one, and as the products should be like the 
causes, flesh would be a portion of the element water, 
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and mind a portion of the element fire. But they are 
not; for they are stated at the beginning of the verse 
to be products of earth like faeces. Similarly, in regard 
to water drunk, and fire (oil or butter) eaten dealt with 
in the next two verses. The water drunk separates into 
three parts—urine, blood and prana ; according to the 
opponent’s view urine would be a portion of the 
element earth, and prana a portion of the element fire; 
but both are stated to be products of water. The fire 
eaten separates into bone, marrow and speech ; of which 
the first two would be portions of the elements earth, 
and water ; but they are stated to be products of fire. 
Next, the opponent’s view would conflict with the last 
verse of the upanishad. 

Mind, my dear, is a product of food ; prUrm is a 
product of water; speech is a product of fire ; 

For in his view they would all be portions of 
fire. Hence, what is shown here is how the three 
elements already compounded are changed on reaching 
man into three different products. The composition 
should have taken place before the egg-shaped universe 
emerged ; for in their uncorapounded state they were 
not able to produce anything (1). Hence the order of 

(1) When the three elements unite with one another, 
then alone are they able to begin any work ; this uniting is 
composition. This is stated in a smriti verse : “ When the 
products, beginning with mahat and ending with the great 
elements, remained separate, they had different capa¬ 
cities ; and without mixing and combining with one another, 
they were unable to create the products of ovolution. 

' Mixing and combining with one another, they formed the 
egg-shaped universe” (vishnu, 1-2-53 and 54). 
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the operations stated in the verse—making names and 
forms and composition of the elements—is superseded 
by the order determined by the nature of things. See 
Introduction, para 26 (iii). The reference to the com¬ 
position in section 3 of the upanishad was for the purpose 
of making the student form a conception of the opera¬ 
tion, as being within the universe he could not be shown 
the composition in the elements outside oi it. 


If earth, water and fire are each of them com¬ 
pounds, why are they referred to by words denoting 
one element only ? 

19. li&ira tfgJOTSl?: t 

' r . * O « 

This denotation is due to the predominence of *tm 
element in each compound. 

Though each compound contains the three elements, 
one of them predominates ; and the compound in which 
earth predominates is earth and so on. 


so 
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CHAPTER III 
SECTION 1 

IN the first chapter the highest AtmH was established as 
the only cause of the evolution of the world ; and it 
was shown that the upanishads teach that it is this 
Being, who is free from the touch of every blemish, and 
is‘the seat of infinite good qualities, and who stands 
apart from every thing else, that should be meditated 
on by those that desire release. In the second chapter 
this conclusion was confirmed by answering objections 
brought forward by opponents, by exposing the flaws in 
theories not based on the veda , and by reconciling 
apparent inconsistencies in vedic statements in regard to 
the evolution of particular products. The result is to 
show the highest Atma as He is. In the third chapter 
the means of reaching Him, viz., meditations, are 
examined. One will be induced to commence medita¬ 
tion, when he does not desire anything other than the 
Being that is to be reached, and longs to go to Him, In 
order that these may be brought about, the unpleasant 
experiences of the jtva in his wanderings in other worlds 
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and in the conditions of wakefulness, dream, deep sleep 
and trance, and the freedom of Brahma from them and 
the possession of good qualities by Him are described in 
the first and second sections. 

SUB-SECTION 1 

In this sub-section the question is considered 
whether in going from one body to another the jiva goes 
forth enveloped in the elements in a subtle condition, 
from which a body may be formed, or not. 

First view. Wherever tlie jiva goes, he can find 
the elements in a subtle condition, and he goes on with¬ 
out them. 

Final decision. He goes on enveloped in them. 
This is stated in the sutra: 

In going from one body (l) to another, the jiva goes 
on enveloped tin the elements in a subtle condi¬ 
tion) (This is evident) from the questions put 
and the explanations given. 

See Vedic Texts. In the dulndogya , chapter V, 
sections 3-10, PrtwHhtinct put five questions to S vetaketu, 
ono of which was 

Do you know how in the fifth offering water receives 
the natne puruslia (man). 

In answering this question himself ProwJhciya 
compares the heaven-world to a sacrificial fire, into 


(1) The first word in the stttrct, tad , refers to the 
term mttrti in sUtra 17 of the preceding section. It means 
body. 
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which what is called sraddha is offered by the devas—i.e., 
the jiva's senses ; and this sraddhu becomes a divine 
body, known as soma king. He then compares parjanya 
(devata in charge of rain), the earth, man and woman 
to four other fires; into the first of which the divine 
body referred to is offered ; and it becomes rain. This 
is offered into the next fire—the earth, and it becomes 
food This is offered into the next fire—man, and it 
becomes semen. And this semen is offered into the last 
fire—woman, and it becomes an embryo, and when it 
grows, it receives the name man. Having given this 
explanation, Pravdhana closes the reply to this question 
with these words 

Thus in the fifth offering water receives the name 

‘ man 

It is clear from this explanation that in all the five 
offerings water in a fine condition is the thing offered ; 
and this water is the five elements in a subtle condition, 
from which the future body after undergoing these 
transformations is formed. The jiva therefore goes on 
from one world to another enveloped in these five 
elements. 


Here the question arises—Why is the jiva said to 
be enveloped in all the five elements, when reference is 
made to water only. The next sutra replies : 

2 . 1 

Because water consists of the throe elements ; and 
because in the compound water predominates. 
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By the teite ‘ water ’ cfiference is made to a com¬ 
pound of all the demerits, as water by itself cannot 
make up the body. It was to make the elenients 
capable of doing so, that they were compounded. And 
water in the form of blood predominates among them. 

3 qiom^ I !1 - , ' t ' : 

And because praand the sepses are said to accom¬ 
pany the jiva. 

This is stated in a brihad dranyaka text: 

When the jiva goes out of the body, prUiiQ goes after 
him out of the body ; and when pruya goes out of the body, 
all the senses go after it opt of the bod^ (VI-4-2) (1). 

Prilna and the senses can depart and go after the 
jiva only when there is a vehicle to carry them; and 
for this reason also it must btt : admitted, that he goes 
about enveloped in the five 1 * * elebidntd. 

4. I 

If it be contended * v Because going to fire and the 
rest is stated,” the reply is—“ No because this 
going is in a secondary sense.” 

Reference is made here to the brihad aranyakit text: 

When the speech of this dead person enters fire, 
praijta the air, the eye the sun, the mind the moon, the ear 
the quarters, the body the earth/ the atimt' the ether, the 
hairs of the body shrubs, the hairs of the head ,trpes, blood 
and the seed water, where then is this person (V-2-13). 


(1) This is stated in a text also: 4 He draws to 

himself the senses arid the mind, that are in prate? iti (body). 

When he, the ruler, enters a body, or goes out of it, he goes 
gathering them up, as the wind gathers scents from flower¬ 

beds, (bhayavadtflMi XV, 7 and 8). 
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Here the places to which prana and the senses go, 
when a person dies, are described. They cannot there¬ 
fore go with the jiva as stated in the preceding siltni ; 
and the text therein relied on should be understood 
differently. To this objection the reply is—no. Because 
the entering stated here is not literally true. For, the 
hairs of the body and the hairs of the head do not enter 
shrubs and trees. Hence prapa and the senses, which 
are mentioned with these, do not enter fire and the rest. 
The statement in the text refers to the departure of the 
devatas , who controlled prana and the senses. 

5. %? m i 

If it be said “ Because the term ' water ’ is not men¬ 
tioned in the first offering,” the reply is—“No. 
That alone, and it is only then that (the question 
and explanation) will be appropriate.” 

The statement that the jiva goes enveloped in 
water in a subtle condition united to other elements is 
not correct; for what is offered into the first fire is 
sraddhu ; and not water, ftraddha, is a state of mind of the 
jiva, viz., eagerness. Hence water is not offered into this 
fire as assumed. To this contention the sutra replies: 
Because water alone is indicated by the word sraddhn. 
Otherwise an appropriate reply would not have been given 
to the question put—“ Do you know how in the fifth 
offering water receives the name purusha (man).” It i$. 
true that at the beginning of the reply reference is made 
to sraddha as the thing offered ; but if the term does not 
denote water, the question put would refer to one thing 
and the reply to another. Further, the summing up at 
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the end of the reply indicates that fritddha is water. 

From the use of the word how (yatha) the question 
relates, to the transformations of water. The trans¬ 
formations are stated to be the divine body, rain, food, 
semen and embryo ; and having said this the summing up 
is “ thus in the fifth offering water receives the name 
man Lastly, in the veda the term sraddhd is used to 
denote water as in the text “ He carries water; 
sraddha indeed is water 

If it bo said " Because no mention is made (of the 
jiva)," the reply is No—because reference to those 
that perform yagas and the rest is observed ”, 

The opponent again disputes the conclusion on the 
ground that in this context no mention is made of the 
jiva . What is mentioned Is sraddhil and other condi¬ 
tions of water as offerings made. The sfitra replies : 

In section 10 of the upanishad, verse 3, reference is made 
to those that remain in their villages and perform 
ydgas, carry out works of public utility, give away from 
their possessions, and do like things without however a 
knowledge of Brahma ; and it is stated that they go to 
the heaven-world, and become soma king, and tha 
when their good karma is exhausted, they return and 
are re-born (1) In section 4 it is stated that when 

(l) They that live in the village and perform yagas, 
carry out works of public utility give away from their 
possession and do like things, go to moke. . . . From 

the world of the pitps, to ether ; from ether to the moon ; 
they become soma king. They are the food (anna) of the 
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sraddha is offered into the fire of the heaven-world, it 
becomes s toma king. M> the texts in both places have 
the same meaning, it must be understood that the jiva 
invested with 'a body in the condition of sraddha re¬ 
appears in a divine body known as soma king. Further, 
a body being by nature a qualifying attribute of the 
jiva, every Word denoting it denotes also the jiva of 
whom it is the qualifying attribute. Hence, the jiva 
goes about enveloped in the subtle elements. 




ilere the opponent mt^es a Iasi stand, and draws 
attention to the following sentences in the same section 
(10) of the iip'anishad : 

they are the food of the 


They become soma king 
dems ; them the devas eat. 


soma king’ cannot refer to 

To 


He contends that the words 

the jiva. ■ For he -is'. not capable of being eaten 
this: the next sutra replies !>•' 

," w u ■■■■' - ./q '.Uid-o ' - 

The worn anna (food) is used in a secondary sense. 
Because they do'hofc know the highest Atmh ; so is 
i ■; it taught. ' ' 

:if Thofee,. tMt perform yiigas and the rest without 
knowing the highest Atnxl, become instruments of the 
enjoyment. Here they perform yagas as their 


deifies ; them the devas ’dat (verse 4). There they dwell till 
all * the karina '-ta yield- fruit there is expended. Then they 
return by the verysaime path by which they went (verse 5). 
Whoever eats food, ‘or emits semen, they become those 
perstim (verse 6).' v • 1 
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worship. Pleased with this, the devas enable them to 
reach their own world, where these persons have the 
same enjoyment as the devas themselves, and become 
instruments in their enjoyment. And this is stated : 

Now, he that meditates on another being, thinking 
* This being is one, and I am another,’ does not know. 
As a beast is (to man), so is he to the devat *. As many 
beasts nourish a man, so does each person nourishes the 
devas (brihad., III-4-10) (1)- 

Hence, to signify what a jiva becomes an instrument 
in the hands of the devas for their own enyoymen t— 
the words food arid eating are used. They are. there¬ 
fore used in a secondary sense. The eating by the 
devas is merely to be pleased ; this is stated : 

The devas do noteat; they do not drink ; seeing 
that same dmrita (nectar) they are pleased (chUndo 

III-6-1). 


SUB-SECTION 2 

In the preceding sub-section it was shown that so 
long as samsara lasts, connection with a body cannot be 
avoided. In this sub-section it will be explained that 
subjection to karma , which leads to such connection, 
cannot be got rid of. The question for consideration is— 
when a jiva returns from tho heaven-world on the 
completion of his enjoyment, has he any karma left 
or not ? 


(1) This is also stated in a smfiti verse : Those that, 
worship the devas go to the devas ; those that love Me 
come to Me ” ( bhagavad.glta , VII-23). 

si 
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First view. He returns with no karma ; for he has 
enjoyed the fruit of all his karma. This is stated : 

There they dwell till all the karma to yield fruit 
there is expended ; then they return by the very same path 
by which they went ( chnndo V-10-5). 

The word used in the original is sampUtam , which 
means the karma , which takes the jiva to the heaven- 
world. This is confirmed by a brihad nranyuka text— 

Having reached the end of karma, which he does 
here, whatever it be, he returns from that world to this 
world to do karma (VI-4-6). 

Final decision. He returns with a remnant of 
karma. This is stated in the sutra : 

8. I 

On the good karma being spent, one returns with a 
remnant of karma ; this is known from the veda 
and snifitis. He returns, as he went, and also 
otherwise. 

The veda states: 

Those, that return here, if they have good karma , 
reach good births—birth as a brahman a, as a kshattriya , or 
as a vaisya. Those, that return here, if they have bad 
karma, reach evil births—birth as a dog, as a hog or as an 
out-caste (chttndcK, V-10-7). 

This shows that those that return have still good or 
bad karma left (1). The texts quoted by the opponent 


(1) This is stated by smritis also—Those, that 
perforin the duties of their caste and stage of life, depart¬ 
ing from here, enjoy the fruit of their karma , and return 
with the remainder. By this they attain birth in good 
countries, castes and families ; they have good figure, long 





must therefore be understood as referring only to the 
karma which began to yield fruit. For, it is not fit that 
one karma should be wiped out by the experiencing of the 
fruit of another karma. Each karma must yield its own 
fruit or it must be neutralised by penance. The brihad 
dranyaka text also should be explained in the same way. 

Those, that return from the other world, come back 
along the same path by which they went and also 
otherwise. They went along the path, which are marked 
by smoke, night, dark fortnight, the six months of the 
sun’s southward journey, the world of the pitfis, ether 
and the moon. The return journey is from the moon to 
ether, air, watery vapour, cloud and rain-cloud. As 
they come down to ether, they return as they went. As 
they do not return to the world of the pitfis , the return 
journey is otherwise. 

9 . 1 

If it bo contended ' Reference is made to charaqa ” 
(general conduct), the reply is—‘No; it must be 
understood to indicate karma . This is the view 
of Karshftajim'' 

The opponent's argument is this: in the chandoqya 
text quoted the expressions used are ‘ those that have 

life, learning, wealth, good conduct, comfort and intelli¬ 
gence ; those that act in all ways will be the reverse and 
perish {Gautama). When they return with the remain¬ 
der of the fruits of karma , they attain good caste, good 
figure, good colour, strength, intelligence, knowledge of 
truth, wealth, the doing of good deeds and the like. This 
happiness like a revolving wheel is in both the worlds 
alone {jlpastamba). 
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good charana’ and ‘ those that have bad charana ’; the 
word charana does not denote good or bad deeds ; and it is 
used in the veda and in ordinary literature to denote 
general conduct (l). Hence the nature of re-birth is 
determined by general conduct, but not by the remnant of 
karma. The sutra refutes this view. General conduct 
by itself cannot produce pleasure or pain ; these are the 
fruits of particular acts, good or bad. Hence the term 
charana must be understood as including good and 
bad deeds. 

10. «IFWPM i 

If it be contended “in this view general conduct 
would be purposeless the reply is.—“ No ; because 
it is required/’ 

The objection is that general conduct is enjoined 
by the smritis ; and that it would servo no purpose, if it 
did not produce its fruit. This is met by the view that 
good deeds depend upon general good conduct; (2) for 
it is only one, whose general conduct is good, that is fit 
to do good deeds. 


(1) In the world the terms charana , CichUra (general 
conduct), 4la, and vritta are regarded as synonymous ; and in 
the veda, chararta and karma are distinguished thus. “ Those 
fcarmas , that are unobjectionable, should bo done ; our good 
conduct ( sucharita) should be followed by you” ( taitti. t 
slksha , 11-2). 

(2) It is so stated—one without sandhyti (meditation 
at sunset and sunrise) is ever impure, and is unfit for all 
karmas ( manu ); the veda* do not purify one without 
good conduct. 






11. t^rfrl 3 31#: i 

Bat according to Badari , charana is good or bad deeds 
themselves. 

It is said ‘ he does ( dcharati) a good deed ; he does 
a bad deed The root achar indicates karma —good or 
bad deed; and the use of both charana and karma in 
the same text may be explained—one as indicating what 
is enjoined by a known text, and the other as depending 
upon a text, the existence of which must be inferred 
from the good conduct of virtuous men (1). When a 
word can be understood in its primary sense, it is 
irnprop - - to resort to a secondary sense. Hence Badari 
is of opinion that the word charaiia in the upanishad 
text means good and bad deeds themselves. 

The author of the sutras adopts Biidari's view ; and 
he accepts also the argument in supra 10—that general 
good conduct is fruitful in making one fit for doing 
good deeds. 


Sub-section 3 

In the two preceding sub-sections it was shown that 
a jiva in samsdra cannot get rid of either connection 
with a body or connection with its cause, karma. It 

(1) This explanation depends on what, is known as 
the go-ballvarda rule. The order is given ‘ bring the go 
(cow); bring the halluarda (bull) ’. Here the first order 
covers the bull also, as the term * go ’ is a general term ; but 
as the second order, which has been given, should serve a 
purpose, the term ‘ go ’ is understood so as to exclude the 
bull. This is a case of a general rule and exception. 
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will be shown in this sub-section that this karma is not 
always good karma. The question for consideration 
is whether the jivas, who do not come within the 
description of those considered in the last sub-section, 
go on to the moon or not. The first view is stated in 
the first five sutras : 

12, t! spR | 

it (ascent, to the moon) is stated regarding others 
also -those that do not perform yagas and 
the rest. 

By the expression ‘Those that do not perform 
yagas and the rest ’ reference is made to those that do 
not do what is enjoined and do what is prohibited. 
The statement is: 

Whoever depart from this world, all of them verily 
go to the moon (kaushi, 1-9). 

Here no distinction is made, and all are said to go. 


The following objection might be raised. In this 
view all would go to the moon without distinction— 
whether they do good deeds or do evil deeds. The 
opponent replies: 

13. I 

In the case of the others the ascent and descent take 
place after they have undergone punishment under 
the command of the devatU, in charge of death. 
And it is taught that the sinful go to him. 
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By the term ‘ the others ’ men of evil deeds are 
indicated. As to their going to the devata in charge of 
death the authority is 

One, that thinks this world does not exist, nor the 
other, comes frequently under my sway (ka(hn., 1-2-6). 

14. wfars* 1 

It is also taught by smrifi-writors— 

All these come under the control of j/<ima(<levata in 
charge of death ’) ( vishnu, III-7-5). 


15. s*fq «th i 


And there are seven. 

‘ Seven ’—seven hells, mentioned by sm^W-w riiers 
as places to which men of evil deeds have to go. 


If men of evil deeds go to seven worlds, how do 
they come under the sway of the devata in charge of 
death ? The next sutra replies : 

16. riqifq aamqrcRpRH: I 

Because his activity extends to them also ■, no 
difficulty. 


The opponent’s argument elaborated in these sutras 
is now refuted : 

17. i 

(But the two paths are the fruits) of meditation on 
Brahma and of good deeds; and they are the 
topics under consideration. 
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The opponent’s view is untenable. The path of 
the dems is trodden by those that meditate on Brahma , 
and the path of the pitfis by men of good deeds. Men 
of evil deeds have no access to either. The former path 
is closed to them; because they do not meditate on 
Brahma ; similarly they do not go on the latter path, 
because they have not performed yagas , carried out 
works of public utility, or given away from their 
possessions. How is this known? Reply. From the 
fact that meditation on Brahma is the principal topic 
in the consideration of the path of the dems, and that 
meritorious works are the principal topic in the descrip¬ 
tion of the latter. 

Those, that in this manner tiueditate on this (the 
nature of the pure jiva), and those, that in the forest medi¬ 
tate on Brahma with eagerness, go to light. But they, that 
remaining in the village perform yilgas, carry out works of 
public utility, give away from their possessions and do 
similar things, go to smoke •, etc. 

This being so., the text relied on by the opponent 
should be restricted to those described in the latter part 
of this text; it will then mean that all of them go to 
the moon. 


The opponent asks—if men of evil deeds do not 
ascend to the moon, the fifth offering being impossible, 
how can their body be made; for the fifth offering 
must be preceded by the ascent to the moon. The next 
sutra replies: 



MIN IST/fy 



18. q tjdft cPiiq^oir: I 

In the third (place) no need (for the fifth offering). 

And so it is seen. 

By the expression ‘ third place ’ men of evil deeds 
are meant. In their case the fifth offering is not neces¬ 
sary for the making of their bodies. In reply to the 
question 

“ Do you know why that world is not filled ” it was 
stated “ These petty creatures, that continually return, do not 
go on either path ; they die only to be reborn immediately. 
This is the third place. Hence that world is not filled ” 
(■ chnndo ., V-10-8). 

There is therefore neither ascent to the moon nor 
descent from it; and the heaven-world is not therefore 
filled. The reference to the fifth offering is merely to 
show that when the fifth offering is made, water 
receives the name man. It does not negative other 
ways ; for it has not been stated to be the only way. 

19. ^ 3i% i 

It is also affirmed by smriti- -writers in the case of 

some persons in the world. 

In the case of some men of meritorious deeds their 
bodies are stated to have been formed without the need 
for the fifth offering. They are Draupadl, Dhrishtnd- 
yurnna and the like. 

20. 1 

And this is seen (in the veda). 

82 
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Vide the chilndogya text 

Of all these beings, those sprung from eggs, those 
sprung from living beings and those sprung from shoots 
(udbhid), these three only (fire, water and earth) are the 
causes (VI-3-1). 

Of these the beings springing from shoots or from 
sweat do not need the fifth offering. 


To the doubt, that may be expressed that the last 
class is not mentioned in the text, the reply is : 

21 . | 

The third term (sprung from shoots) includes the 
class of beings springing from sweat. 

The final decision is that men of evil deeds do not 
go to the moon. 


Sub-section 4 

22 . | 

The attainment of likeness to it ; because of its 
fitness. 

Under siitra 8 it was shown that a person of meri¬ 
torious deeds descends from the moon to the ether and 
from the ether to the air. Having been air, he be¬ 
comes watery-vapour, cloud and rain-cloud, and then 
comes down as rain ( chando ., V-10-5 and 6). Here 
the question for consideration is in what sense does he 
become ether, air and the rest. Does he become these, 






as he becomes deva or man, or does he only attain 
their likeness ? 


The first view accepts the former alternative on the 
analogy of the jiva in sraddha becoming soma king, 
while the sutra states that the latter is the correct view. 
The taking up of a divine or human body is for experi¬ 
encing pleasure or pain. But here there is no occasion 
for it; and becoming ether and the rest must therefore 
nean that the descending jiva attaches himself to them 
and becomes like them. Owing to the absence of a 
gross form, he cannot be perceived to be separate from 
them (1). 


Sub-section 5 

The next question is—How long does the descending 
jiva remain in contact with ether and the rest, until he 
reaches the vegetable kingdom ? It is answered in the 
next sutra: 

23. HIIuNVi fMtNTcf I 

Not very long; because of the statement of a 
difference. 


(I) He is denied the pleasure of taking up ether and 
the rest as his bodies ; for they serve as the bodies of certain 
deoatas, who use them for thoir own enjoyment; and he 
cannot use them at the same time. Nor can he become tho 
devaMs themselves ; for they wero at the beginning of 
evolution placed in charge of what they control, and will 
exercise their functions to the very end of the current 
world-age, and cannot make room for a jiva descending 
every now and then (NayarnayUkha mtillka, p. 137). 
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Further on the upanishad states : 

They come down as rain ; they are bom here as 
paddy or yava (a kind of grain), herbs or trees, gingelly seed 
or black-gram and the like. From thence escape is more 
difficult (chando., V-10-6). 

From this special mention of greater difficulty it 
may be concluded that escape from the previous stages 
is easier and does not take a long time. 


Sub-section i> 

On reaching the earth is the descending jiva born 
as described under the preceding sutra, or is he merely 
in contact with what is mentioned ? The first view is 
that as shown by the term jayante (are born) he takes 
up one of them as his body, as he takes up a divine or 
human body, when he becomes a deva or man. The 
sutra states the final decision : 

24. [ 

Attached to bodies controlled by others ; because the 
statement is as in the previous cases. 

Where the experiencing of pleasure or pain is 
intended, there will be mention of the karma leading 
thereto, as in the text 

Those that return here, if they have good karma, 
reach good births, etc. (chundo., V-10-7). 

Here no mention of karma is made, as it is 
not made in the case of becoming ether, air, etc. The 
karma, which had to yield fruit, yagas, and the rest,, has 
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been expended by enjoyment in the heaven-world ; and 
what has yet to yield fruit is referred to further on in 
the tipanishad by the expressions “ those of good charaua 
and those of evil charana”. And between these two 
stages there is no karma, the fruit of which has to be 
experienced. Hence, the expression “ are born ” in the 
upanishad should not be taken literally. 


25, 51*<?IrT | 


If it be contended “Mixed with sin,” the reply is 
“ No ; because it is stated 


The opponent disputes the conclusion reached, and 
argues: There is cause for the experiencing of pleasure 
or pain. The karma which leads one to the heaven- 
world for enjoyment—like a yaga —is mixed with sin ; for 
a goat.is injured by the offering of its membrane to the 
devata agnlshoma ; and the prohibition ‘ Do not injure 
any living being ’ is disobeyed. Here certain explana¬ 
tions are offered to show that no sin has been committed 
by this offering, and the opponent criticises them as 
shown below : 

(i) The offering, being made under a vedia injunc¬ 
tion, is an exception to the general rule. Criticism. 
This is not a case of exception. There is a genera 1 
rule—whatever offering has to be made should be made 
into the ahuoanlya fire. In the soma yaga a cow, with 
which the soma creeper is purchased, is led oven steps ; 
and the earth under its hoof at the seventh step should be 
made into a heap and an offering of ghee should be made 
on the heaped earth. Here are two injunctions indicating 
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two places for but one offering; and owing to this 
conflict an exception to the general rule is accepted. 
Here, however, there is no such conflict. The injunction 
to make the offering states that the offering of the goat 
serves the yilga ; while the general rule attaches sin 
generally to the injury of living beings; and the two 
matters are different. 

(ii) The general prohibition refers to cases where 
one acts from a desire to reap a fruit; but not to cases 
where something is enjoined by the veda. Criticism. 
Here also the offering is made from desire. The text 
“ One desiring heaven-world should do y&ga ” points out 
a yilga as the means to enjoyment in that world ; and 
one sets out to do the yilga only from a desire for the 
fruit. In the offering also of a goat’s membrane to the 
devatu agnishoma, knowing it to be serviceable in the 
doing of a fruit-yielding yilga, the sacrificer is led by 
desire. In this matter there is no difference between an 
injury done under cover of vedic injunction, and that 
done in the world to attain a personal benefit through 
an injury. Even in regard to actions, that are thought 
to be compulsory, the motive is to obtain some fruit, 
which is held up as superior and imperishable. 

Hence, yagas being blended with sin, the descending 
jiva enjoys the fruit of the meritorious element in the 
heaven-world, and in order to experience the fruit of the 
sinful element, he is born into the vegetable kingdom. 
That to be so born is the fruit of evil karma is stated : 

Man becomes a vegetable, owing to karma done 
with his body {manu, 1-2-9). 
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The si’.tra dissents from this view. The killing of 
goats in yagas is not injury ; for it leads the goats to the 
heaven-world. For it is said: 


It (the goat) goes up in a shining body to (heaven- 

world). 

An action, which leads to a superior good, cannot 
be characterised as injury, merely on the ground that it 
causes a little pain ; on the other hand it should be 
regarded as a great benefit conferred (1). A medical 
man, who makes a successful operation on a patient, is 
hailed as a benefactor and is praised, even though he 
causes temporary pain. 

26 . I 

There is mention farther on of contact with one that 
emits semen. 

The following is the text: 

Whoever eats food or emits semen, he becomes that 
person (chdndo., V-10-6). 

The descending jiva becomes that person. This 
cannot be taken as literally true : and the only way to 
understand it is to regard him as attaching himself to 
the person eating the food or emitting semen. Simi¬ 
larly, being born as paddy or yam must be taken to mean 
attaching oneself to the paddy or yava. 

(1) This is stated in a mantra ‘ you are not. now 
killed ; nor are injured. Go to the devas alone by easy 
paths. The devata sun will take you to a place to which 
men of good deeds go, but not men of bad deeds ’ (yajur, 
ashfaka,, 3, VTI-92). 
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It is only after reaching the womb that a body is got. 

In all the previous stages beginning with corning to 
the ether there is only contact; and a body is attained 
only in . the last stage, *.<?., on reaching the womb ; and 
here it is possible to experience pleasure and pain (1). 


HpsqflRrt'Fi qi: 
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( 

1) Thus the descent of the returning jiva is describ- 


ed. In the fifth Mb-seotion it is shown that in contact 
with paddy or yam he remains a long time without enjoy¬ 
ment of pleasure. When the corn is cut, the jiva, who 
ensouled it, departs ; but not so the returning jiva, who 
continues while the corn is cut, gathered, dried, put into a 
granary, husked, cooked and eaten. Having got into a 
man, he attaches himself to his semen. Even then he may 
not reach a woman’s womb ; for the husband may have no 
sexual appetite, or the wife may be barren, or her menstrual 
period may have passed. He must manage to be eaten 
again by a man with his food. When he gets into the womb 
at last, be is enveloped by a thin membrane known as the 
amnion, and the misery of his position may be easily 
imagined. When the time for coming into the world arrives, 
he has to squeeze himself and get out through a narrow 
aperture. The upanishad has all this in view* when it 
states Let one be disgusted with samsUra ” (chando^V- 10-8) 
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CHAPTER III 
SECTION 2 

HAVING depicted the undesirable plight of the jiva , 
the author of the sutras proceeds to point out the great¬ 
ness of the highest Atma. Among this ar<j the creation 
of a wonderful dream-world, and the receipt of all the 
jivas in deep sleep. These are referred to in the first 
two sub-sections. They show incidentally that in the 
dream-condition the jiva remains bound, his real nature 
being covered up by the will of the highest Atm,cl. In 
the deep sleep condition, though he is for the time being 
without name or form, having no connection with his 
body, he is not conscious. 

Sub-section 1 

In this sub-section the dream state is taken for 
consideration. 

i. gfenifi i 

In the dream state the creation (is by the jiva) ; for 
so states the veda. 

S3 
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Regarding dream (1) a bfihad (iranyaka text states: 

There are in that state no chariots, no chariot- 
horses, no roads ; but he creates chariots, chariot-horses, 
roads . - . For he is the maker (VI-3-10). 

Here the doubt is whether this creation is by the 
jiva himself or by the highest Atma. The first view is 
stated in this and the next sutra. The creation is by 
the jiva ; for only he that perceives the dream is seen 
here. 

2. Mcfli %% I 

And some state him to be the maker; and the things 
made are sons and the like. 

Reference is made to the following text from the 
hatha: 

That purusha, who is awako, while those (all jiva*) 
sleep, and who creates one kama (object of desire) after 
another (V-8). 

The term tea refers to what is desired. It does 
not mean mere desire. The objects of desire are sons and 
the like ; for in 1-23 of the same upanishad reference 
was made to sons and grandsons reaching the full age 
of a hundred years, to cows, elephants, and horses, 
and to gold as objects to be desired. Hence, the dream¬ 
ing jiva creates the chariots and the rest. And in the 
teaching of Prajilpati (chando ., VIII, sections 7-12) 
he is stated to be capable of creating by mere will. 


(1) The term used in the original is sandhya, which is 
interpreted as the place of dreams ; vide the text, “ Sandhyarn 
is the third place of dreams.” 
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Hence even in the absence of the requisite instruments 
creation is possible by him. 


This view is now refuted : 

3. mmura g i 

But the creation is verily wonderful ; and (it is not 
possible to the jiva) whose nature is not fully 
manifested. 

The expression used in the sutra means mere may a ; 
and the term maya denotes something wonderful, as in 
the following verse “She was born in the family o.t 
janaka, made as if she were the wonderful creation 
(maya) of the (leva ( Isvara ) Here also what is created 

is wonderful. The chariots, horses and roads cannot be 
perceived by others; in that sense they do not exist. 
But they exist in the sense that they ate perceived by 
the dreamer ; and they come to an end with the dream. 
And a wonderful creation of this kind is possible only to 
the omnipotent Brahma ; but not to the jiva. His omni¬ 
potence exists; but in his bound condition it does not 
fully appear. In the katha text relied on by the oppo¬ 
nent the creation is by the highest Atmd alone. Both in 
the beginning and ending of the upanishad the powers 
to be found only in Him are stated (1): and in that 
text also reference is made to Him. As the hnhad 


(l) Who is awake while those (all jivas) sleep ; He 
alone is light; He is BraKwa- He alone is said to be 
immortality. AH the , worlds rest on Him ; no one excels 
Him (V-8). 
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ilranyaka text conveys the same teaching, the creator is 
not the dreaming jiva, but the highest Atma. 


If omnipotence is natural to the jiva, why is it not 
manifested? The next swtra replies : 

4 qtlfasqRT^ #df|rT craifFR ^fqcpqqi | 

By the will of the Supreme is it hidden. From that 
same cause the bondage of the jiva comes about, 
and his release should result from the same will. 

The jiva has made a chain of karmas reaching to 
the beginning-less past and is an offender ; and as its 
result his natural divine power is prevented from 
appearing (1). 

5. ^qtrriST Htfa I 

Even this (non-appearance) results from connection 
with a body. 

In the manifested condition the jiva is connected 
with matter in the form of a body; in the state of rest 
with subtle matter unfit to taka a name and assume a 
form. In either case the connection with matter brings 
about the non-appearance of his true nature. To remain 
awake while all sleep, and to support all the worlds and 

(1) When in order to attain freedom from fear he 
obtains the power to meditate continuously on that Being, 
who cannot be seen, who has no body, who cannot therefore 
be described by words denoting attributes, and who has no 
support, he attains freedom from fear. When he makes 
even a small break in this, then fear comes to him (ana., 
V.II-2). He alone makes one blissful, (Ibid., VII-1) ; From 
fear of Him the wind blows (Ibid., VIII-1). 
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the rest are possible only to the highest At inti. Hence 
He creates objects, that last only during the jiva '$ 
dream-condition, and that can be enjoyed only by him, 
so as to make him experience the fruits of very petty 
karma. 

It may be thought that power to create the dream¬ 
world comes to the jiva if* the dream-condition. This is 
next shown to be impossible. 

6. ft ^ i 

The dream indicates (coming good or evil) as known 
from the veda. And this is affirmed by those that 
know about it. 

This being so, the dreaming jiva does not create the 
things seen ill dreams. If he did, he would create only 
what would indicate coming good. The tact that 
dreams indicate both good and evil (1) shows that dream 
creations do not depend upon his will. Hence the 
creator of things seen in dreams is the highest A.tm<l 
Himself. 

Sub-section 2 

7. ^ I 

'■O 

The absence of dream ( i.e ., deep sleep) takes place ; 
in the nafys (blood vessels) and in the Atrn.il. so is 
it stated. 

(1) This is stated in a vedic text— 1 * * 4 while Jcarmas are 

being done for fruits, if one sees a woman in dreams, he 

should know that the karma,* will be properly completed 

C chandn ., V-2-9) ; If one sees in a dream a black person 
with black teeth, he will kill him.’ 








The place where the jiva remains in deep sleep is 
next considered. Here are the following statements: 


When a person sleeps, with his senses drawn in, and 
free from the turmoils of the day, and sees no dream, he has 
then entered the blood-vessels. Then no suffering touches 
him; for he has then reached Light (Brahma) (chilndo-, 
VIII-6-3). Again, When he sleeps and does not know 
anything . , .he rests in purltat (pericardium) (hrihad., 

IV-1-19). Again, When this person sleeps, he is then, my 
dear, united to Sat (chando., VI-8-1). 

Thus, the blood vessels, the pericardium and the 
highest At mu. are stated to be the places where the jiva 
rests in deep sleep. The question for consideration is 
whether he chooses any one of the three places at 
pleasure, or whether he rests in all of them at the same 
time. The first view adopts the first alternative; as 
the places are stated to be independent of one another 
and as one cannot be in many places at the same time. 
The sutra takes the latter alternative as the correct 
view ; for all the three places are specified in the upani- 
shads. When it is possible to take in all the places with 
reference to the function performed by each, it is 
improper to assume an option, which nullifies the alter¬ 
natives not selected for the time being (Intro., para 
39). And they do perform different functions, as do a 
palace, a bed-stead, and a bed to a sleeper. The blood 
vessels are like the palace; the pericardium is like the 
bed-stead ; and the highest Atmcl is like the bed itself. 
Hence, He alone is the immediate resting place. 

8 . m. 

Hence the awakening from Him. 



* 

The conclusion reached in sulrti 7 explains why the 
jiva is said to go forth from the highest Atmil when he 
awakes—- 


When they return from Sat, they do not know ‘We 
go forth from Sat ' (chaindo., VI-10-2). 


SUB -SECTION 3 

9. U Cpf jj I 

The same (that wont to sleep awakes); from karma, 
recognition, vedic statement and vedic injunction. 

The doubt arises whether the same person that went 
to sleep rises from it. For he is freed front all limita¬ 
tions, and unites himself with Brahma. This is, also 
what happens to a jiva released from the .bondage of 
karma. Hence one that goes into deep sleep is released ; 
and the jiva that appears is some other. This superficial 
view is refuted in the sutra. First, the karma done by 
the sleeper should be experienced by him alone, until he 
knows the truth and strives for perfection. Next, the 
person that awakes recognises himself thus “ I who 
went to sleep am the very same that awakes ”. .Next, 
the vedic text states : 

Whatever they were before—whether a tiger, a lion, 
a wolf, a boar, a worm, a moth, a gnat or a fly — that again 
they become (charido., VI-10-2). 

Lastly, the injunctions in regard to striving for 
release will become meaningless, if every person on 
going to sleep should be released from karma. It is not 
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true that the person going to sleep is released from all 
limitations, and that he attains his true nature. In 
regard to such a person it is said : 

In truth he does not now (in sleep) know himself 
thus " I am he ’; nor these beings. He has gone to annihi¬ 
lation. I do not see any good in this (chando., VIII-11-1). 

As to one who is released from bondage it is stated.: 

Reaching the highest Light, he appears in his true 
nature . . He moves about (1) there, eating, playing 

and rejoicing with women, carriages or relatives ( chando ., 
VIII-12-2 and 3). 

He becomes his own master ( i.e is no longer 
subject to the bondage of karma). He may move about 
in all the worlds according to his wish (Ibid., VII-25-2). 
The seer sees everything ; he attains everything in 
every way (Ibid., VII-26-2). The released jiva is all¬ 
knowing. Hence, the sleeping person is still within the 
wheel of births; but for the time being all his instru¬ 
ments of knowledge and action are tired ; he is 
incapable of perception and enjoyment. He finds a 
resting place in the highest Atma ; and being refreshed, 
he rises again for new enjoyment. 


SUB-SECTION 4 

10. I 

In trance one goes half the journey (towards death); 
because not included in others. 

(1) The term in the original is paryeti, which has 
been interpreted also as enjoying Brahma ail round. 
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SUB-SEC. 5] 


SUBJECT 


In regard to one lying in a swoon, the question 
arises whether his condition is one of those already 
examined, or whether it is a separate condition 
altogether. The first view is that it is one of the other 
conditions; for it is so known ; and there is no ground 
for assuming it to be a new condition. The sutra states 
that the latter is the correct view. It is not the waking 
or dreaming state; as the person is incapable of 
perception. It is not deep sleep, as the cause that brings 
it about is different, like a blow on the head and the 
like. Nor is it death, as the appearance of the person in 
a swoon is different. Hence, as it cannot be included in 
any of these conditions, it must be concluded that it is 
a different condition altogether. It is a half-way house 
on the road to death. In death prat),a is completely 
severed from the body, while in a swoon prana remains 
in the body, but in a subtle condition. 


SUB-SECTION 5 


We have considered the several conditions of the 
jim, so that one may see his undesirable plight, and 
become disgusted with it. In order to create a longing 
to reach Brahma, it is sho wn in this sub-section that 
the highest AtrnJ is free from all imperfections, and is 
the seat of all noble qualities (1). 

(l) Why is this sub-section necessary ? Was not this 
proved in the first two chapters ? Reply. The means to 
release are two-fold. One is the highest AtmU. Himself, who 
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The form of the question for consideration is 
whether the blemishes that attach themselves to the 
jiva, when he is in one of the conditions—wakefulness, 
dream, deep sleep or swoon, or when he rises from his 
body in death, will affect the highest AtmU, also, when 
as the inner ruler He abides with him in those places or 
whether He remains free. 

First view. He is affected ; because He abdies in 
the jim's body in those conditions. 

2. Question. Was it not decided in sutras 1-2-8 
and 1-3-6 that not being subject to karma , the highest 
Atmtl is not affected by stay in another’s body. Why is 
the question re-opened ? Reply. Karma connects a 
person with a body, and produces its fruit as stated in 
sutra 5 of this section ; and this indicates that connection 
with a body is undesirable. Otherwise karma can 
itself yield pain without the intervention of a body. 
The body being impure in various ways, its connection 
must be undesirable, even to one that is not under the 


takes off the fetters ; and the other is meditation on Him. 
The former is known as dddhopaya —the means that already 
exists ; and the latter is sadhyopUya .—the means that has to 
be brought about. To impress this distinction on the mind 
this sub -section has been added. Further, in the third section 
of this chapter the various modes of meditation have to be 
dealt with, which differ with reference to the attributes to 
be meditated on; and it is necessary to establish the fact 
that the highest Atm.il. is not only free from ail imperfections, 
but that He is also the seat of all noble qualities. For, 
the opposite view is held by some, which, if correct, would 
render section 3 of this chapter unnecessary; as also 
sections 2 and 4. 
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sway of karma. That the highest Atmat enters the jiva's 
bodies of His own choice for the purpose of control 
cannot make a difference. For one to smear himself 
with pus, blood and the like, even if done by himself, 
must be unwelcome. The highest AtmcL may be the only 
cause of the evolution of the world ; He may be all- 
knowing and possess every other noble quality ; yet as He 
is said to abide in the element earth, the jiva, the eye, 
man’s semen and the like, He must be polluted by them. 

Final decision. The highest Alma is not touched 
by any blemish even by his stay in these places. This 
is stated in the sutra : 

11. q Piraifq ft I 

No imperfection in the highest Atmu , even by the 
places ; for in all texts possession of two-fold 
marks by Him is stated. 

' In all texts’—all texts of the veda oi,stnritis. The 
marks are freedom from all imperfections, and possession 
of noble qualities—‘ He is free from karma , free from 
old age, death grief, hunger and thirst; He has 
Unchanging objects of desire ; and His will is never 


frustrated” {chiindo., VI 

II-1-5) (1). 




(i) See also the following verses : 

’ He has all noble 


qualities by nature ; he carries out the creation of beings 
with a f ragment of His ijakti. ■ • • He is the one seat 

for the six qualities, tejas, bala, aisvaryu, jnGna, virya and 
sakti, which are infinite ; He is great among the great; He 
is the ruler of superior and inferior beings ; in Him Idem 
and the rest cannot find a place ivishnu, VI-5-84 and 85). 
The highest goal, called Fishy a, is devoid of all imperfections 
Uhid., 1-22-53). 
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The opponent meets this reply thus: Another text 
describes the jiva in the same terms ; and yet he reaps 
un welcome fruit by being in a (leva or human body. 
Similarly, two conditions of the highest Atma may be 
imagined, in one of which He is in Himself marked by 
the two marks, and in the other He abides in jivas ’ 
bodies, and is polluted by contact with them. This 
argument is stated in the next sutra and is refuted : 

12. I 

If it be said “ Owing to different conditions,’’ the 
reply is “No; because freedom from it is stated in 
every text. 

In the antaryUmi brclhma'ria (brihad ., V-7) each 
verse states that the highest A.tma abides in a particular 
thing, the element earth, the eye, and the like, and con¬ 
cludes with the remark “ This inner ruler is your 
perfect dtmii ”. The term used in the original is amrita. 
which may mean immortal, i.e., eternal, if it occurred 
but once. But it is found in every verse and must mean 
perfect. Between Him and the jiva there is a difference. 
The former abides within every object of His own will 
for the purpose of control; while the jiva has no choice, 
and must enter the body that has been made for him, 
and must experience the fruit of his past karma. For 
this purpose his true nature is, as has been said already, 
hidden. 

Objection. Choice or no choice ; the nature of 
things cannot bo altered ; and the connection with 
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matter must subject the highest Atmci to imperfections. 
Reply. No. It is not true that even matter in itself is 
bad. The same object causes pleasure at one time and 
pain at another time; and is pleasurable to one person 
and is painful to another. If this effect were due to 
the nature of the object, then every object must cause 
either pleasure or pain at all times and to all persons. 
But this is not one’s experience (1). It must therefore be 
concluded that the highest Alma, causes an object to 
appear pleasurable or otherwise according to the karma 
of each individual. But He is subject to no control, and 
the connection with matter, which in the case of the 
jiva produces undesirable results, only helps Him to 
control an object as may be necessary in its case, and 
derive amusement. 

13. i 

And some (teach) thus. 

Some upanishads explicitly state that connection 
with one and the same body is for the jiva a source of 
disadvantage, while for the highest Atma it is not 
so. On the other hand it conduces to His glory, follow¬ 
ing on the exercise of control over all. 


(1) This is stated in the following verses : good and 
bad deeds are called heaven and hell; the same object 
causes pain, pleasure, envy and anger. Hence how can an 
object be said to possess but one character ? The same thing, 
having given pleasure, subsequently leads to pain; the 
same thing first leads to anger/ and afterwards leads to 
good will. Hence there is nothing, that in itself is painful 
or pleasurable ( vishrni, II-6-46, 47 and 48). 
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Two birds, inseparable and possessing similar 
qualities, ding to tbo same tree. One of them eats the ripe 
fruit ; the other does not eat, but shines on all sides 
(muifijia., IIIil-1). 


The opponent comes forward with a fresh objection. 
I! has been said that the highest Atma entered every¬ 
thing, and gave it a name and a form ; that He is the 
dtma of that thing. He has therefore a body-divine, 
human or otherwise, and a name ; and like the jiva He 
is subject to vedic injunctions and prohibitions; i.e., 
He is bound by karma. To this the next nutra replies : 

14. f| |p|nq^I?f | 

That ( Brahma) is verily as one without form ; 
because of His prominence. 

Though He has entered every body, and has thus 
become connected with various forms, yet He is like one 
without them; i.e., without the effect produced by the 
connection. He does not therefore share with the jiva 
subjection to karma. For, it is said : 

Ether is the maker of name and form ; because He 
is between them, He is Brahma l chUndo , VTII-14-1). 

‘ Is between them ’ is untouched by the effect 
produced by them. He is merely their maker. The 
jiva's connection with his form is by the experiencing of 
the pleasure or pain produced by it; and as similar 
experience does not exist for the highest Atmil , He is 
unconnected with the form. Injunctions and prohibi¬ 
tions are for those that are bound by karma. 
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The opponent appears again and observes—The text 
“ Unchanging, shining and without limitations is 
Brahma" (ana., 1-1), states Him to be devoid of attri¬ 
butes and to be mere light { prakasa ). One that is 
jnana (light) cannot possess jnana. Everything else is 
expressly denied by texts such as ‘ not so, not so It 
must therefore be concluded that the possession of the 
two marks is a myth. The first point is replied to in 
the following sutra : 

15. i 

And like light (prakuja), so that, the texts may not 
Income meaningless. 

Brahma is admitted to be light, in order that the 
text quoted may not become meaningless. The same 
argument compels the admission that He possesses other 
attributes also. He is therefore omnipotent and all- 
knowing. He is the world-cause, and the atrnd of a ll 
things, and He transcends avidyu and all other imper¬ 
fections. 

16 . q i 

And (the text) says so much only. 

That is, that Brahma is jnana (light). The text does 
not negative other attributes affirmed by other texts, 
such as omnipotence and the like. The text ‘ not so ’ 
will be presently explained. 

17. Tiiqfri ^pii | 

And vedic texts show ; and also smritis. 
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Upanishad texts affirm that Brahma is free from 
all imperfections and is the seat of all blessed qualities. 

Vedic Texts ; 

Him, who is the highest ruler among rulers, and 
who is the highest devata among devatUs ; He is the world- 
cause, who is the lord of the lords of the senses ( jivas ) ; 
He has no maker or lord; He has no body or senses ; no 
one that is His equal or superior is observed. His capacity 
(sakti) is heard to be superior, to be of many kinds, and to 
pertain to His nature ; so also His capacity to know, to 
support, and to create and destroy (sveta, vi). He knows 
everything and every attribute of everything; His 
tapas is thought 1-1-10); From fear of Him the 

wind blows ; from fear the sun rises ; It is one Unanda (bliss) 
of Brahma (Una., VIII) ; From which speech returns with 
the mind without reaching (its higher limit), one that 
meditates on the Unanda (bliss) of Brahma does not fear any¬ 
thing ( Ibid IX). Without parts ; without action (1); free 
from hunger and the other five evils ; without blemish and 
without attachment ( sveta , VI). 

Smriti texts: 

Those among men, that know Me as unborn, as 
having had no beginning and as the great ruler of the 
worlds ( bhagavad-gita , X-3); supporting all this world with 
a fragment of My power, I remain (Ibid., X-42). With me 
to direct, prakfiti sends forth from itself the world with the 
moving and unmoving things. From this cause the world 
goes round ( Ibid. , IX-10); But other than these is the 
highest Purusha ; He is called the highest UtmU, who per¬ 
vading the three worlds, sustains and controls, Himself 
remaining unchanged {Ibid., XV-17). 

He is everything and is all-knowing ; He sees every¬ 
thing ; He has all capacities, all knowledge, ail strength and 


(1) ‘ Without action’—as whatever need be done has 
been done. 4 Without blemish/ without blemishes like 
indifference to those that come to Him. 






umrqy S 



<SL 


REPLIES TO OBJECTIONS 


m 


fullness ; He has neither increase nor decrease ; He is his 
own master ; He has had no beginning ; He has every one 
in His control; He is devoid of fatigue, laziness, fear, anger, 
desire and the like. He is free from blemishes ; He excels 
all others; He is free from hunger and the other five evils. 
He needs no support; He is imperishable ; His enthusiasm 
is never impeded (vishqu, V-l-47, 48 and 49). 


18. m qef 


And for that very reason comparison with the sun 
and the rest. 

The reason is that He is not touched by the imper¬ 
fections of the various places in which He abides. A 
comparison is made in the sacred books between Him 
and the sun reflected in water, mirrors and the like. As 
the sun’s purity is not thereby affected, so the purity of 
Brahma remains unaffected. 

As the ether, though one, appears as many in jars 
and the like, so Atmti, though one, abides in many things, 
and is like the sun on sheets of water. Tho atma of beings, 
though one only, remains in all beings ; and is seer; as one 
and as many, like the moon reflected from watery surfaces. 


The opponent points out a flaw in the comparison: 

19. R cPHoHi I 

But because Brahma is not perceived as the sun is 
perceived in sheets of water, no likeness. 

The analogy is not correct. The sun does not really 
abide in sheets of water, no ■ the face in mirrors ; and 
their appearance within them is illusion. Hence their 
86 




purity is not affected. But here Brahma as a fact abides 
in earth, and other things ; and His freedom from im¬ 
perfections does not follow from the analogy. 


The next sutra replies : 

20. ssidisj1 

(The comparison is intended merely Mdeny in respect 
of Brahma) increase and decrease as'a result of His 
abiding in all things. This must Ae so from the 
appropriateness of both the comp Alisons. And 

this is seen. if 

The terms ‘increase’ and ‘decrease’ denote the 
imperfections which attach to all things. From the fact 
that He abides in them Brahma is not touched by their 
imperfections either in His svarupa or in His attributes. 
The intention in making the comparison with the sun 
was merely to deny this point. How is it known? 
Reply. From the fact that it is only then that both the 
comparisons will be appropriate. In the verse quoted 
(See sutra 18) Brahma is compared to ether and to the 
sun. Ether fills vessels of various sizes—some small, 
others large ; but it is not affected by their size. The 
sun, on the other hand, does not enter sheets of water, 
but appears to be within them; and though his reflec¬ 
tions are large or small, the sun himself remains the 
same. Similarly, Brahma though abiding in things of 
various forms—in intelligent beings and in noil-intelligent 
things—is not affected by their imperfections, but ever 
remains the same—the possessor of the two-fold marks. 

If the stay of the nighest Alma in all things were 
unreal, comparison with ether would not be appropriate; 
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if it is real, comparison with the sun will be equally 
inappropriate. Hence an element which is common to 
both the examples should be found ; and this is being 
untouched by the imperfections of the objects, in which 
the ether is or the sun appears to be ; and it is this that 
is affirmed of the highest Atmtl. One is affected by the 
imperfections of a thing by nearness in place, nearness 
in time, and nearness in nature. Nearness of the three 
kinds should combine to make it possible ; and in the 
absence of one of them no pollution can take place. The 
sun and sheets of water illustrate distance in place ; and 
the ether and jars illustrate distance in nature ; and the 
author’s intention is to show that distance in the nature 
of objects is as good a reason for the freedom of the 
highest Atnid from the imperfections of the objects as 
distance in place. 

The last portion of the sutra explains that compari¬ 
sons are made between two things that are not similar 
in all respects, provided that there is a likeness in that 
point, which is under consideration, e.g., ' The student is 
like the lion ’. 


An objection is raised. In the bp had drayyaka 
upardshad the third brahmana of the fourth chapter 
begins with the words “There are two forms of Brahma" 
(See Vedic Texts). It then describes the whole universe, 
consisting of the gross and the subtle, as His form ; it 
states a particular colour for Him and concludes with 
the teaching ‘ Not so, not so for there is no other than 
that ’. Here all the forms o f Brahma described are 




referred to by the word iti (so), and they are denied. Sat 
alone, in which a,ll the attributes appear, is Brahma , and 
all the attributes, which appear in Him, are imagined 
by Him out of ignorance of His own essontial nature. 
To this the next sutra replies : 

21 . del asflRt =3 qp: i 

For the text denies the limitation implied by the 
preceding description. And it then declares some 
further attributes. 

The interpretation put upon the text ‘ Not so, not 
so,’ cannot be accepted. After stating certain things 
as the attributes of Brahma , things that are not known 
by other means as His attributes, will the upanishad 
deny the very same as attributes. This would be like 
the ravings of a mad man. Among the things mentioned 
some are no doubt known, by other means; but their 
being attributes of Brahma was never known. Other 
things were not known either in their svarupa or in 
their connection with Him. The statement is not there¬ 
fore a repetition of what was previously known, and 
their denial is inappropriate. It must therefore be 
understood that the text denies that Brahma is merely 
what has been stated. Certain attributes of Him were 
stated. The text says ‘ Do not think that He is merely 
as described.” A limitation is implied by the foregoing 
description, and that is referred to by the word iti (so) and 
is denied. Further, after this denial further attributes of 
Brahma are stated. Hence the expression ‘ not so ’ must 
mean not merely this; The statement of further 
attributes is in these words: 






For there is no other higher than that ( Brahma) 
described by the expression ‘ not so ’; 


higher in svarupa or in attributes. 

A.nd His name is the unchanging among the 
unchanging. 

What this means is next explained. “ Pranas are 
unchanging.” By the term pranas jivas are referred to 
from their close union with prana. They are unchang¬ 
ing, as they do not undergo modifications of substance 
like ether and the rest. Brahma is unchanging among 
them ; because even contraction and expansion of jnitna 
do not take place as among jivas. Hence, from this 
mention of other attributes it must be decided that by 
‘ not so’ the denial ol all attributes was not intended. 


The next sutra confirms the remark that Brahma 
cannot be known except from the veda : 

22. ft I 

He ( Brahma) is not known from other means of 
proof ; for this the veda declares. 

Thus— 

His form does not stand within the scope of sight; 
no one sees Him with the eye {hatha, 11-6-9). He is not 
perceived by the eye, nor by speech (murffja., I1I-1-8). 
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Another reason is stated : 

23. I 

And (Ho is seen) in loving meditation ; from the veda 
and antritis. 

Brahma cannot be perceived otherwise : 

This AtmU (Brahma) cannot, be reached by mere 
thinking, by mere meditation, by mere hearing many times. 
Whomsoever he chooses, by him alcrne can He be reached. 
To him He reveals His own form ( katha ., 1-2-23). When 
by the grace of Isvara the mind is purified, then one sees 
in meditation Him, who is without parts (m.un<jla.. Ill-1-8); 
I cannot be seen in this form, as you have seen Me, either 
by reoitation of the veda, by tapas, by the making of gifts 
or by yagas. But by love, not looking forward to any other 
goal, is it possible for one to know Me, to see Me as I am, 
and to enter into me (bhagavad glta, XI-53 and 54). 

Hence the text considered in sfdra 21, which points 
out the form of Brahma for the purpose of meditation, 
cannot be said to repeat the description of the form ; for 
it was not previously known. 

24. m,\m wwisi5,! 

And like jnuna, bliss and other attributes ; no differ¬ 
ence (between them and other attributes); this 
appears in meditation repeated many times. 

Those like Vdvuideva, who have direct perception 
of the svarupa of Brahma, perceive not only jnana, bliss 
and other attributes constituting the svarupa, but also 
His being clothed in the forms described. As attributes 
of Brahma they are all alike and all are perceived at 
the same time. This perception takes place in medita¬ 
tion frequently repeateo, 
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The subject is brought to a conclusion in the next 
sUtra : 


25. cW ft I 

Hence (Brahma is clothed) with endless blessed 
attributes. Only then will the possession of the 
two marks be appropriate. 


Sub-section 6 

In the preceding sub-section it was shown that the 
highest Atmn appears in the form of unintelligent matter 
in the gross and subtle conditions ; that this is not His 
only form by the words ‘ not so, no so 5 ; and that there 
is nothing superior to Him. It was also added that He 
does not c hange, and that therefore He is unchanging 
among the unchanging (see under sutra 'Si). There are 
certain other texts which explain what is meant by His 
form “ He is the lord of matter, and of the dwellers in 
bodies; and the controller of the gunas (sveta, VI-16) ; 
Lord of all; controlled by Himself ( naril ., XI-3) ; 
Who, being Himself eternal, intelligent, and one, 
gives what is desired by those that are eternal, 
intelligent and many (sveta, VI-13). The question in 
what sense matter is the form of the highest AtmCi will 
now be considered, in order to confirm His freedom from 
imperfections settled in the preceding sub-section. Three 
alternatives are possible: The highest At.mil and matter 
are the same substance in two conditions, like a snake 
when stretched at full length and the sa.me when coiled 
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up; they are of the same class like a shining substance 
and its light; and they are two different substances 
inseparably connected like the jiva as decided in chapter 
tli section 3, sub-section 7, The conclusion to be reached 
here is that the relationship is as last stated ; and this 
was assumed in chapter 1-4-7 and chapter II-1-6, and it 
was stated that the highest Atma clothed in the two 
inseparable attributes in the subtle condition came forth 
as the universe clothed in the same two attributes, but 
in the groas condition ; and that the two are one. Which 
of the three alternatives is the correct one? The first 
view is stated in the sfdra: 

26. i 

Like the snake and its coil; because both are stated. 

The statements are: “ Brahma only is ail this; 
Atma only is all this." These state identity. “ I will 
enter these three devatas as the inner ruler of this jiva” 
This affirms difference. In order that both the sets of 
statements may have a meaning, it must be assumed 
that the highest Atma and matter are really one sub¬ 
stance in essence, but in two different conditions like the 
straight snake and the coiled up snake. 


The second alternative is urged in the next sutra: 

27. ErasTTSreqg;? | 

Or they are related .ike light and its seat; possessing 
the same character—light. 
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The first alternative—that Brahma Himself comes 
to the condition of non-sentient matter will conflict 
with the text affirming difference between them and 
unchangeability. Hence, the second alternative should 
be accepted; A shining substance and its light are one 
in essence, but differ ; for the substance remains in one 
place, while its light spreads all around. Similarly, 
Brahma and matter are one and yet different from 
one another. 


The final decision is stated : 

28 . l%m ! 

But the relationship is as already stated. 

The second alternative also is untenable. To a 
shining body and its light there is something common ; 
what is it that is common to Brahma and matter ? If 
it be brahmatva , $.<?*, brahmahood, then brahma\ would 
be an attribute found in the all-Ruler, in sentient beings 
and in the material universe, as the generic character of 
horses and cows are found in all the individuals of each 
class. This would be opposed to all texts of the veda 
and smT'itis and to usage (1). 

(1) A. word connoting generic character is putin 
apposition with another word denoting an individual, as in 
“ broken- horned cow”; but not denoting two in¬ 

dividuals, like ‘ broken-horned is hornless \ Now Brahma 
must be a concrete entity or an attribute. If He were the 
former, belonging to the class of Isvara^ jivas and matter, 
He could not be said to be the universe. If He were the 
latter, He could not be the world-cause and its support; He 
could not be all-knowing and the seat of other attributes. 
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Hence, it is necessary to fall back on the theory 
stated in chapter II-3-7. It was pointed out in that 
sub-section that jivas are inseparable attributes of 
Brahma. Matter also is an inseparable attribute, and 
is therefore a part of Brahma, which term means an 
aggregate of: all the elements. In this view there are 
the following good points. Because they are all parts 
of an aggregate, the statement of oneness is correct 
literally. As the elements differ among themselves in 
their svarupas and in their natures, the vedic texts 
affirming difference also are literally correct. And the 
freedom of Brahma from imperfections is preserved. 

I here are several instances of things that are in¬ 
separable parts of other things—lustre is part of a gem ; 
generic qualities are parts of individuals making up a 
class ; qualities are parts of the persons or objects that 
possess them ; and bodies are parts (for the time being) of 
jivas. Similarly, jivas and matter are parts of Brahma. 

29. | 

And because of denial. 

1 his denial is stated in the following text “ He 
the great Atrna is unborn, never old, and undying 
(i brihad. , VI-4-25). By the old age of the body He does 
not age” (chando., VIII-t-5). Thus, the changes that 
take place in unintelligent matter are denied in regard 
to Brahma. The conclusion reached is therefore sound ; 
and the decision in the preceding sub-section remains 
unshaken. 
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Sub-section 7 


It has been shown that the highest- Atma is the 
material and operative causes of the universe. It will 
now be considered whether there is any Being greater 
than He, and certain specious arguments, which are 
brought forward, will be examined. If such a Being 
existed, the highest AtmO. would not be the highest 
goal, nor the seat of noble qualities needed tor enjoy¬ 
ment of Him, The possession of the two marks settled 
in sub-section 5 would not then be full. In the im¬ 
mediately preceding sub-section freedom from im¬ 
perfections was the question considered, and in this 
sub-section the examination will deal with His being 
the seat of noble qualities. 

First view. There is a being greater than the 
highest Atma. This is stated in the sidra : 

30. I 

A. greater than He ; because of the use of the term 
setu (bridge) and mention of measure, connection 
and difference. 

First “ The Atma is a protecting setu (bridge) ” 
(, chando ., VIII-4-1). Here Brahma is said to be a 
bridge ; and a bridge takes one to the farther side of a 
river. Hence there is something other than Brahma, 
that has to be x’eached with His help. Further on, it is 
said “ Crossing this setu (bridge), the blind man ceases 
to be blind ” (Ibid., VIII-4-2). Here reference is made 
to crossing Brahma ; and what has to be reached is 
something else. Secondly, Brahma is said to ,be 
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measured, Le., limited “Brahma has four feet; and 
sixteen parts”. This reference to limitation implies 
that there is a being without any limitation, who has 
to be reached by this bridge. Thirdly, Brahma is 
connected as the means with something to be reached. 

The principal bridge to immortality who shines 
like a fire that has burnt its fuel (sveta, VI-19); He is the 
bridge to immortality ( murnjla II-2-5). 

Hence, there is something higher than Brahma . 
Lastly, difference between Brahma and something 
higher is stated: 

One reaches the purusha, who is higher than the 
high (muy<]la ., III-2-8); He who is higher than the high, 
and greater than the great (nara., 1-5); By that Purusha. 
all this is filled ; that, which is beyond Him, is without 
form and without suffering ( qveta , III-9 and 1.0). 

Now follows the refutation : 

31. | 

But (the term setu is used) in the sense of likeness* 

He protects the world as a bund protects ; but He is 
not stated to be a means of reaching some particular 
thing. For, further on these words occur “ so that these 
worlds may not be confounded Taking the etymologi¬ 
cal meaning also, the term means—He who binds to Him¬ 
self the aggregate of sentient and noil-sentient things 
without confusion. The word tirtvH, which in the first 
view was rendered into ‘ crossing,’ means reaching, as 
in the sentence “ He crosses the vediinta which means 
that he has completely learnt the vedanta. 



mi Ntsrftf 



32. fjpra: qT#t l 


The limitation is for the purpose of meditation ; as in 
the case of feet. 

The object of the limitation implied in the texts 
1 Brahma has four feet,' and sixteen parts, and one 
foot of him is all beings’ {cMndo., 111-12-6) is that one 
should meditate on Brahma in that form. Ihe text 
“ Unchanging, shining, and without limitations is 
Brahma ” {ana., I-l) shows that Brahma in Himself is 
without any limitations. And the sanie Being is stated 
to be the world-cause in the texts ‘'From that same 
Atrna ether came forth” {Ibid., 1.-2) ; and “He willed 
4 1 will become many ’ ” {Ibid., 6-2). In the text 

Speech is one foot ; prar.ia is one foot; the eye is 
one foot', the ear is one foot (chundo., III-18-2), 

the reference to speech, prana, eye and ear as the 
feet of Brahma is for the purpose of meditation. Bo 
here also. 


How can Brahma, who in Himself is unlimited, 
become limited even for the purpose of meditation ? ihe 
next sutra explains: 

33. l 

With reference to the places (specified)!; as in the 
case of light and the like. 

The sutra relates to the example mentioned in the 
preceding sutra. When some places are specified, as the 
tongue, prQt}a, eye and ear, ns connected with it, even 
an unlimited thing may be thought on as limited. Light, 





ether and the like, though spreading everywhere, are 
thought on as limited, with reference to their connection 
with a, window, a vessel and the like. 


The third argument is next dealt with : 

34 . | 

And it is appropriate. 

The argument urged was that the statement “ He 
is a bridge to immortality ” connects Brahma as the 
means with something to be reached, and that that 
something is different from Him. This is denied. 
Brahma Himself is to be reached; and He is also the 
means. And such a thing is not inappropriate. “This 
Atrna cannot be reached by mere thinking, by mere 
meditation, by mere hearing many times. Whomsoever 
He chooses, by Him alone can He be reached ; To him 
he reveals His own form (hatha., 1-2-23). This states 
that Brahma can be reached by no other means. 


The last argument is dealt with in the next sutrh . 

35. I 

Similarly, because another is denied. 

In the mundaka, in which the text “ one reaches the 
Purusha who is higher than the high ” is found (III-2-8) 
another being higher than the highest Atma is expressly 
denied. 
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There is no other superior to Him in whatever way 
it may be considered; nothing is subtler than He ; nothing 
is larger than He (muijda., 1-1-7). This may be seen in 
other upanishads also: “ There is no other higher than that 
{Brahma) described by the expression ‘ Not so ’ ( brihad ., IV- 
3-6). Again “ No one controls Him ; His name is great 
glory ” (nara., 1-9). 

And He is stated to be the material cause of the 
world after this—“ All moments came forth from the 
Purusha with the brilliance of lightning (Ibid., 1-8) ; 

He churned the elements and both these (heaven and 
the intermediate world) ” (Ibid., 1-9). The text “ From 

io 

the elements (water) came forth Hiranyagarbha ” (Ibid., 

1-11) recalls to one’s mind the Purusha , who is the 
world -cause. 

Question. What then is the being referred to in 
the text “That which is beyond Him” (sveta., 111-10). 

Reply. This text is preceded by another- - 

I meditate on that great Purusha, who shines like 
the sun, and who has a body made of a substance other than 
matter. Meditating on Him alone one overcomes death ; no 
other path to the goal exists (Ibid., 8). 

Having stated this, the next verse explains : 

There is no other superior to Him ; nothing is subtler 
than He ; nothing is larger than He ; He stands in heaven 
unbending like a tree prominent; by this Purusha all this 
is filled (Ibid., 9). 

This verse declares that this Purusha is the highest 
Being, and that all others cannot be superior. Then 
comes the verse under consideration, which concludes the 
teaching with a statement of the reason therefor. It 
should be rendered as follows: “That Being, who is 
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the highest. He alone is without form and without 
suffering. Because it is so, those alone that meditate 
on Him become immortal ; others reach only suffering.” 
On any 'other rendering the text would conflict with 
verse 8, in which the subject is introduced, and with 
verse 9, which follows it. The other text may be 
explained similarly, viz., “ one reaches the Purusha 
higher than the high and standing in heaven ” (munda., 
111-2-8). In the same upanishad (II-1-2) reference was 
made to “ Him who is higher than what is higher than 
akshara The term akshara denotes matter, which is 
indestructible, though continually changing its form. 
What is higher than this is the jivas without name 
and form; and higher than they is the Purusha 
referred to as possessing invisibility and other qualities. 
The same Purusha is referred to in the text under 
consideration. 


In the preceding five sutras the view that there is 
a higher than the highest Atmd was criticised ; in the 
next an authority ill support of the final decision is 
stated: 

36. ahV ^hdcqfnqTir?i5?Tf?>-q: | 

That everything is pervaded by Him is indicated by 
words denoting extension. 

This is proof that there is no being higher than the 
highest Atmft. The words are: 

By that Purusha all this is filled Iweta.., HI-9); 
Whatever in this world is seen or heard about' Waviiyartu 
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pervades all that inside and outside (wariS., XI); Who is 
eternal, omnipresent, and all-pervading, because of His 
highly subtle nature and the wise perceive Him to be the 
material cause of all that exists (rnu?i<j.(i., 1-1-6). 

The following texts also are contemplated Brahma 
alone is all this ; Atm,a alone is all this ”, 


SUB-SECTION 8 

So far in the first two sections of this chapter the 
following points have been settled : The jiva is full of 
blemishes, whatever be his condition ; the highest A tniCl, 
who is to be reached by him, is free from all imperfec¬ 
tions ; He is the seat of all noble qualities ; and He is 
higher than any one else. In the next sect ion medita¬ 
tion on the highest AtmO, has to be dealt with ; and in 
this sub-section it is shown that those that do the 
meditation attain the fruit known as apavarga (*.«., 
reaching Him) only from Him. Being on the subject, 
and the same reason applying, the author of the sfitras 
states that such fruits as are attainable here or in the 
heaven-world by adopting the means declared in the 
veda come only from Him (1). 

37. TicJHd 3'jqu: | 

Fruit comes from Him (alono); because it is appro¬ 
priate. 

(1) There is an object in describing this point in 
general terms ; for one that desires release should meditate' 
an this point also. 

87 
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For He alone is all-knowing, all-powerful, and 
supremely liberal. Those, that worship Him with yagas, 
gifts, homas and the like, receive from Him enjoyment 
here or in the heaven-world. Those that meditate on 
Him attain their own nature. Karma., being non- 
intelligent, and transient, cannot bestow the fruits to be 
enjoyed at some future time. He alone is able to give 
the fruits. 


The bestowal of fruits by the highest Atm was 
made to rest on the unfitness of karma , and on the 
capacity and willingness of that Being. The next siltra 
states that there is express statement on the point. 

38. 'pcsrifl | 

And because it is so stated. 

In the following texts: 

He, the great Atma, unborn, is the giver of food, 
and the giver of wealth (brihad., VI-4-24) ; For, He alone 
gives bliss (mm., 7-1). 


I The next sutra states th e first view : 

39. 4 |p|p|j ocf ( 

For the very same reasons the giver of fruits is 
dharma ; so Jaimim thinks. 

For the same reasons—because it is appropriate and 
because it is taught in the mda ; and dharma is karma 
in the form of offerings and gifts, or of meditation. For 
in the world actions liie ploughing and making of 
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gifts directly or indirectly bring about their own reward 
Without the intervention of any being,, The karmas 
enjoined in the veda may not directly yield fruits ; but 
they may do so indirectly through what is called 
apurva ; and this is appropriate. The vedic injunction 
“ Let one that desires the heaven-world do yaga ” men¬ 
tions yaga as the means of reaching the heaven-world. 

As it will not endure till the fruit is gathered, it is 
assumed that apurva intervenes. 


The final decision is reiterated in the last sMrd : 

40, 3# g 

But Badarayana leans to the former view ; because 
the causes are stated. 

The former view is that the highest Atmd alone 
gives the fruits. The vedic texts, which enjoin parti¬ 
cular harm,as, refer also to certain devatfts like Agni, 
Vayu and the like as being pleased with the karrnas and 
as giving the fruits desired. 

Let him, that desires prosperity, offer a white goat 
to Vtiyu, For Vtiyu is a quickly-acting devatU. One should 
approach Vayu alone with his own share ; and he himself 
leads the sacrifieer to prosperity. 

Here, though the text explaining how the ydga 
helps in the attainment of the desired fruit is arthavclda, 
it is needed by the injunction-text as pointed out at 
length in chapter 1-4-7, and should not be set aside as 
added for another purpose. When the mode of attaining 
the fruits is expressly stated, to abandon it, and. to 
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assume the coming into existence of an apurva , which 
is not stated in the veda, is improper, and right-minded 
persons will never accept this view. 

Objection.'--Apurva is not assumed ; but it is denot¬ 
ed by the termination of the verb in the injunction-text. 
Reply. The termination points out that the action 
denoted by the root (which is the worship of the 
devatas) should be done by the person, that desires the 
fruit. This is the recognised meaning of the termination, 
and is approved by the grammarian. Nothing else, 
which is unseen like apurva, is denoted by it. In this 
contention there are two assumptions instead of one— 
first, the apurva and next that it is denoted by the 
termination. 

Now, this and other texts state that Vayu and other 
devatas give the fruits sought. And the highest Atma, 
as the inner ruler of the devatds, receives the worship 
and yields the fruits (1). It is so taught: 


(1) The following objection may be raised : If the 
highest Atma is pleased and gives the fruits, there are 
difficulties. First, when the principal karma is done 
immediately after the prayaja offerings are made, though 
other subsidiary karmas remain to be done, the fruit' of the 
principal karma should be bestowed ; for being omnipotent, 
His grace cannot remain even for a moment fruitless. Next, 
there is a rule that one that parades his performance will 
make the karma incapable of producing fruit. Now, the 
fruit cannot be delayed to see if the sacrificor offends against 
this rule ; for the highest Atma being completely indepen¬ 
dent, His grace should become fruitful at once. If the fruit 
be given, and the offencebe committed subsequently, it will 
reveal ignorance on the part of the highest Atm'u. that He 
did not foresee this. Hetaoe the help of apwrwa should be 
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SUB-SEC. 8] INCLUSION 

The supporter of the worlds 'receives (i) as His 
worship all the karmas taught in the y%da, and smriUs, 
which have been done or which are bping done in many 
ways (2); He alone is agni ; He is vayil ; He is the sun ; He 
alone is the moon (nclrZi., 1-8, and»7) t, Who stands in v$yu ; 
whose body voyu is ; Who stands in ag:pi \ who stands in 
the sun (antaryami br&hmaga, bphad. V-7) ; Whosoever 
loves whatsoever body of Mine arid wishes to worship it with 
fervour, I Myself make his fervour continue to the end. 
With such fervour be labours for the worship of that body 
of Mine, and obtains from the worship tlie desires that he 
sought; but they are given by Myself (bhddavad gltU, VT.f-21 
and 22) ; .Those that worship the deoas go to the depas ; 
those that love Me come to Me (Ibid., VII-23); For 1 am 
the Being worshipped in all the yAgas; I alone give the 
fruits • . . They reach, the dams ', who will to worship 

the deoas ; they reach: the pitris who will to,worship the 
pitris ; they reach the bhUtds, who will to worship the 
hhtttas ; but those, that do the same actions with the will to 
worship Me :in the fpmg of the dgya^vitfis, or bhtitas, 
come to Me {Ibid., I.X-24 and 25). 

In the world also men obtain various objects by 
cultivation of land and other occupations, and attend 
upon the king with those objects either through his 
servants, or directly. The king, being pleased, gives 

sought. It must be assumed that when all the karmas are 
dono—principal and subsidiary—and no cause exists for the 
destruction of the principal karma by parade, the highest 
AtrnU is pleased. If this bo so, the apuroa being required 
necessarily, why should intervention by the highest Atmil he 
assumed ? Reply. The difficulties raised do not exist, as 
the devatas take the place of the apUrvas \ and when they 
are pleased, and there is nothing to cancel their grace, the 
highest J \tmti comes forward and rewards the worshipper. 

(1) As being the yielder of the fruits of karmas. 

(2) In many ways —as being connected with Agni , 
Indra and other devalue. 
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them what they desire in accordance with the atten¬ 
tion paid to him by them. This is what is seen. The 
iipanishada teach the existence of Purushottama, who is 
beyond the capacity of every other source of knowledge, 
who is untouched by avidyti and by every other imper¬ 
fection, and who is the seat of endless, infinite, noble 
qualities, pertaining to His nature; They show that 
yilgas, making gifts, and homos, are His worship, as also 
to praise, to fall down before Him, to recite His names, 
to place flowers at His feet, and to meditate on Him ; 
and that worshipped by these means, He gives either 
enjoyment here or release from bondage to karma. This 
view of the upanishads is thoroughly sound. 


iPpRKiq «w: | 
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CHAPTER III 
SECTION 3 

IN the two preceding sections so much was stated as 
would frighten one in regard to the horrors of hell, and 
in regard to the ever going to, and returning from, the 
heaven-world, and would create a strong desire to reach 
the highest Atm. In this third section the various medi¬ 
tations, by which He is reached, are examined to deter¬ 
mine whether a vidyil of the same name, occurring in 
two or more wpaniskads, is the same or different. In 
the former case the qualities of the highest Atrna enu¬ 
merated in all the upanishads should be combined in 
meditation ; while in the latter case only those qualities 
are to be taken into consideration, that are specified in 
the particular upaniskad. This point will be stated in 
sutra 5. 

SUB-SECTION 1 

In this sub-section the tests are pointed out by 
which it may be determined whether a vidyil of the 
same name enjoined by two jipanishads is the same. 
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This question was considered in the purva mlmamsil ; 
and it was settled that the same karma was enjoined by 
two texts, if the fruit to be attained, the form of the 
karma , the injunction regarding it and the name of the 
karma be the same. See Introduction, para 16. The 
question for consideration here ip whether this decision 
applies to vidytts also taught in the upanishads. 

First view. The decision does not apply. When 
an injunction is repeated, and there is nothing to 
distinguish it from the same injunction previously 
given, it must relate to a different vidya. Similarly, 
if the injunctions be found in two contexts, the 
difference of vidya follows as a matter: of course 
(Vide Introduction, ■ para 15-ii and vi). If - this be 
so in regard to the same branch of the veda, how can 
there he any doubt when a. vidya m taught in different 
upanishads ? In the muydaka it is stated : 

Let one teach this braKma-vidyU to those only, by 
whom yimvrata has been properly done (I1I-2-10 ); 

and this injunction is repea ted in the next verso to the 
student. This restriction of this vidyp, to the followers 
of the' mundaka ripanishad, who alone perform this 
ceremony, 'Will become intelligible, if tho vidyd taught 
in the updnishad be ai different one. If it were identi¬ 
cal with a vidya taught in other upanishads, then as the 
ceremony would be an anga of the vidya, it must be 
performed by others also ; and the limitation enjoined 
would hot be appropriate. Hence the vidya taught in 
the vimylaka is not thb same as the similar vulyd in 
other upanishads. ■ SJi ■ 
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Final decision. This is stated in the sutra : 

i. struct*? ! 

The vidyU enjoined in all the vednntas is one, if the 
injunction and the rest do not differ. 

The .same decision applies to the vidycls taught in 
the upanishads also. Take the vaisvanara vidya taught 
in the chandogya and agnirahasya. See the Vedic- 
Texts under chapter I, section 2, sub-section 6. The 
injunction is the same, being given by the words 
upilslta, vidyat and the like, all of which mean ‘ medi¬ 
tate ’. The words ‘ and the rest ’ in the sutra refer to 
the form, the fruit and the name of the vidya. The 
form of the vidya is determined by the object to be 
meditated on; and this being vaisvanara in both places, 
the form is also the same. So also the name and fruit 
of the vidya, the latter being the reaching of the highest 
Atma. Hence, the vidya is recognised as one in both 
the upanishads. 


The next sutra states the objection urged in the 
first mew and refutes it: 

2. 2rs;i%fd 1 

If it be contended “ No ; because of difference ” ; the 
reply is “ Even in the same vidya ” (there may be 
repetition). 

Repetition without difference and a new context 
will be necessary, when the person, to whom a vidya is 

taught, is different. But where Hie person, who receives 
88 




the teaching, is one, and it is repeated without diffe¬ 
rence, or the subject is introduced in a new context, 
then because the repetition or the new context cannot 


be explained otherwise, the subject-matter is assumed 
to be different; and then the vidyh, the form of which 
depends upon the subject matter, differs. 


The next sfitra replies to the other objection in the 
first view : 

3. ft a qra fo Efo rc ra ww i 

To secure such qualification for one’s veda ; and so 
is it stated in. the work named samuchUra : and 
this restriction is like the restriction of the sava 
offerings. 

The objection is not valid. For, the ceremony 
referred to does no service to vidyh, and is not therefore 
its adjunct ( anga ). On the other hand it imparts to a 
follower" of the mundaka a qualification for learning it. 
This is known from the direction addressed to the 
student—“ This should not be learnt by one that has 
not performed the ceremony ( murich 111-2-11). The 
ceremony is therefore connected with the learning of 
the text of the veda. The expression ‘ brahma-vidycl ’ in 
the text quoted in the first view therefore means the 
learning of the text of th & veda ; but not meditation on 
Brahma . This view derives support fvoni the statement 
in the treatise known as mmachclra, which states: 
“ This too is explained by the ceremony connected with 
the veda." The work gives full directions in regard to 
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the ceremony known as sirovrata ; anti taking up 
another ceremony it makes this statement. The meaning 
is that it should be done in the same manner as siro¬ 
vrata. In applying the same mode of performance to 
the new ceremony it uses the expression veda-vrata, 
i.e., vrata or ceremony connected with the veda. As to 
the restriction to those that do the ceremony, there is 
a precedent in the restriction of the sava offerings, 
beginning with the sapta-siirya and ending with the 
satodana, to a single fire in the case of the followers of 
the atharva veda, instead of being made into three tires 
as is usual. The restriction applies to them only, as the 
other restriction does. 

4. =3 | 

And the vedci declares this. 

Having brushed aside the objections raised, the 
author of the sutras cites a vedic precedent to show that 
the same vidyd may be taught in two upani shads. The 
chandogya (VTTI-1-1) teaches a meditation on the 
small ether in the heart of man and on the qualities 
that are within it. “ What is within it should be 
sought.” To the query “ What is in it, that should be 
sought” (Ibid., 2), the reply is given that they are eight 
qualities beginning with freedom from all karma {Ibid., 

5). The taUtirlya refers to this declaration, and states 
“ In that is a small ether, free from grief; what is 
within it should be meditated on ” (ndra., 10-23). It 
thus teaches medita tion on the highest Atma and on 
His eight qualities. This is possible only, if the vidyG 
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taught in both the places is one ; for then the qualities 
mentioned in both the places should be combined. 


Having thus confirmed the unity of vidycl under 
certain conditions already taught in the pvrva mlmamsO ,, 
its practical effect is next stated: 

5. ^ i 

Vidyti being the same, the guy as should he combined ; 
because they serve the same purpose. Like the 
gu&as mentioned in the injunction-texts. 

When a vidycl taught in two places is the same, the 
gunas mentioned in one place should be added to those 
specified in the other place also. The former sot is 
useful to the vidycl and has therefore been mentioned in 
connection with it. The second set also is similarly 
useful, and should be combined in doing the meditation. 


Sub-section 2 

In this and following sub-sections certain vidycis 
will be examined to see whether the reasons stated for 
reoognising them to be the same vidyci exist. The first 
vidycl to be considered is that known as udgltha vidyd. 
Saman is the name given to certain mantras, which are 
in verse and are sung ; and udgltha is the second out of 
five parts into which every saman is divided ; and it is 
sung before certain offerings of soma juice are made in 
a soma ydga. A meditation on udgltha is taught in the 
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chandogya ancl in the brihad 8ra?iyaka (See Vedic Texts). 1 
The devas wished to overcome their enemies, the asuras, 
by this vidi/a, and succeeded ; and it is stated that 
whoever does this meditation similarly overcomes his 
enemies. The termination giving the injunction is not 
found in the texts; but as meditation is said to be the 
means to a fruit, it is assumed that an injunction 
exists. The udgltha vidya, is for the purpose of a 
kratu (offerings); and it enables the reaping of the 
fruit without obstruction. It cannot therefore yield 
any fruit of its own; and the mention of the fruit is 
treated by the mlrncLmsaka as mere praise. But it was 
settled in chapter 1-2-3, page 261, that the fruit mentioned 
in an arthavilda may be accepted, provided that the fruit is 
not opposed to the fruit of the kratu. The question for 
consideration is whether the same vidya is taught in the 
two upanishads. The first view is stated in the Sutra , 
and the argument, that may be urged for the final 
decision , is anticipated and is replied to: 

6. sjscdftfb i 

If it be said—‘ Not one; because the description is so ’; 
the reply is—‘ No ; because there is no difference.’ 

The vidya is one. For in both the upanishads the 
udgltha alone is to be meditated on as prana ; the 
fruit is the same-—the overcoming of enemies. The form 
of meditation is also the same, as the object to be 
meditated on is one—udgltha to be looked upon as prana ; 

1 The original states the narrative contained in both the upani¬ 
shads ; but as this will be found in the * Vedic Texts,’ it is omitted 
here. 
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and the injunction is the same, as the terms conveying 
it have the same meaning ; and the name is the same, 
udgltha vidya. 

%. Here an objection is raised from the point of 
view of the final decision. No ; the form of meditation 
is different. In one place prana was appealed to and 
requested to sing the udgltha ; and prtirjxi did so. Hence 
the singer was meditated on as prdfia ; and in the clos¬ 
ing words reference is made by the term ‘ so ’ ( evam ) to 
the singer of the udgltha and meditation on him is 
enjoined. In the other place it is expressly stated that 
udgltha that was sung was to be meditated on as prana. 
Hence the form of the vidya is different; and the iden¬ 
tity of the injunction and of the rest does not count for 
anything. For there must be agreement in all the four 
respects ; and non-agreement even in one respect will 
lead to difference. 

3. The opponent replies. No; for in both the 
places the beginning announces udgltha as the means 
of overcoming enemies; and according to the well- 
known rule giving prominence to the beginning in the 
determination of a doubtful point (See Introduction, 
para 24) the reference to the singer in the text “ prana 
sang on their behalf ” must be taken to refer to the 
udgltha itself, not to the udgdla, the singer. In other 
words the term denoting the singer should be under¬ 
stood in a secondary sense as in the sentence “ Food 
cooks”. Then the form of the vidya would be the same, 
and the two vidyds would be one and the same. 




7. i 


But no; because the contexts are different. Like 
purovarlyastva, i.e., being higher than the high. 

The two vidyUs are different. For, in the cMndogya 
the meditation is on the syllable, known as praqava, 
which should be prefixed to the udgitha and which is 
therefore a part of it. The upanishad begins with the 
injunction. 

Meditate on this syllable, which is a part of udgitha 
and adds 

Description of meditation on this syllable follows 
( 11 - 10 ). 

Then comes the second section of the upanishad , 
which is the subject under consideration. Hpnce, the 
object to be meditated on is not the whole of the udgitha . 
but only a part thereof—the syllable referred to. In the 
brihad Hranyaka, however, there is no similar beginning 
to limit the signification of the term to a part, and 
reference must therefore be taken as made to the whole 
of the udgitha. Hence the two contexts differ. Another 
reason is that while in the chdndogya the meditation is 
on a part of the udgitha, in the brihad ilranyaka it is on 
the singer of the whole. Hence, the forms of medita¬ 
tion and the vidycts are different. 


In the first, view reference was made to the begin¬ 
ning rule. The explanation given here does not conflict 
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with it. If the singer of the udgltha be meditated on, 
as udgltha is what is sung, it is necessarily required ; 
and it may be regarded as the means of overcoming 
enemies. It, is this that is stated at the beginning of the 
narrative. 

2. On this point the sutra adds an illustration. 
In the same upanishad (See Vedic Texts under chapter 
1*1-7) meditation on the same syllable as the highest 
Attml is enjoined in two sections ; and yet it is directed 
in section 6 that He should be thought of as a Furusha 
shining like gold, and in section 9 as higher than the 
high. The two oidyas are therefore different. Simi¬ 
larly here. 

8. g safq i 

“ If that (oneness of vidyTi) be stated ; because of 
name ” the reply is—The same name is applied, 
even though what is enjoined differs. 

Oneness of name is not conclusive. The name 
agnihotra is applied to the offering made every day 
throughout life, and also to the offering made in a 
■naira ydga daily for a month and then discontinued 
(Introduction, para, 15-vi). The name udgltha vidya is 
similarly applied to many meditations described in the 
first chapter of the chandogya. 

9, sqr-fter wn; i 

And because it extends to the whole of the chapter, 
it is all right here. 

It, i.e., the injunction (to meditate on the syllable, 
a part of the udgltha), Hence it must apply to what is 
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in the middle. A term denoting a whole often indicates a 
part only, e.g., The cloth is burnt, meaning only a part. 


SUB-SECTION 3 

The next vidycl considered is prilga vidyd. It 
is described in the chilndogyu and bfihad dr any aka 
upanishads (See Vedic Texts). Prana is to be medi- 
y tated on as being the oldest and the best, and as 
possessing certain other qualities, which are found in 
speech, eye, ear and mind ; for prana supports the body 
and the organs specified, and enables each organ to 
perform its own function. In the kaushltaki hrdhmana 
also meditation on prdna as being the oldest and the 
best is enjoined; but the qualities of speech, eye, ear 
and mind are not stated as connected with prana. The 
doubt here is whether the vidyas are the same or differ¬ 
ent. The first view is that the vidyas differ; for the 
form of the vidyas differs. Though pray,a has to be 
meditated on in both the places as being the oldest and 
the best, yet in one place the qualities of speech, eye, 
ear and mind enter into the meditation as connected 
with prana ; in the other they do not enter. The next 
sfit.ra states the final decision. The vidyas are the same. 
Those that follow the kaushltaki hrahnava should there- 
i fore meditate on the qualities of speech, eye, ear, and 
mind as connected with prdna. 

10. I 

Because of non-difference in anything; these qualities 
should be added in the other place. 
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• In the other place ’—in the prfjfya vidya of the 
hmshltaki. Why? Because all the reasons urged for 
regarding prana as the oldest and the best are the same 
in both places. .These reasons are that pram supports 
the body and the organs, and makes each organ capable 
of performing its own function. This was tested by 
each organ going in succession out of the body for a 
time; yet the body remained with the other organs, 
and their functions went on as usual. But when prana 
began to go out, all the organs became paralysed and 
powerless to do any work. Then speech, eye, ear, and 
mind stated that they all depended on prana, and that 
their own qualities belonged to prana alone. A similar 
statement by speech and the rest is not found in the 
kaushltaki brahmana ; but this does not make a 
difference. 

It is stated that speech and the rest, possessing 
their peculiar qualities mentioned in the upanishad, 
depend upon pra-ria for the performance of their func¬ 
tions. This shows that prana is the cause of the senses 
possessing those qualities. And this alone is the connec¬ 
tion of prilna with those qualities. 


Sub-section 4 

Another matter, which is subsidiary to prana -vidya, 
will be taken up presently. In the preceding sub-section 
it was decided that prana's being the oldest and the 
best cannot be meditated on without meditating on the 
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other attributes, and that these other attributes should 
be added in the prana vidya of the kaushitakis. It will 
now be established that those attributes are to be 
meditated in all brahma-vidyds, without which it is not 
possible to think, of the svarupa of the highest AtrnCl 
(the substance, the seat of the attributes). 

First view. The attributes in question should not 
be added, where they are not mentioned. There is no 
ground for doing so ; and only those attributes should be 
meditated on, that are mentioned in a context. 

Final decision. This is stated in the siitra : 

11. wrfj l 

(In all meditations on Brakititif bliss and other attri- 
bates should be meditated on ; because (Brahma) 
the principal object of meditation does not differ. 

The term abhedat is brought down from the 
preceding sutra, and the meaning will then be as stated. 
There are certain qualities, without which one can never 
think, of Brahma. Bliss is one of these, and the others 
are stated in the definition of Brahma “ Unchanging, 
shining and without limitations is Brahma" (Una., 1-1). 
In every vi,dy<l on Brahma , as the object of meditation 
is the same, and as attributes do not exist apart from an 
object, His qualities referred to should be meditated on. 


Certain other qualities are stated in the upanishad 
further on (V-2 and 3) “ Pleasure is his head ; moda is 
his right wing; pramoda is his left wing; (inanda is his 
trunk ; brahma is the tail that supports them all (bee 





Vedic Texts and note under the verse). Are these also 
to be meditated on ? For, the reason given applies ; as 
like Hiss and the other qualities they cannot exist apart 
from Him. The next sutra says no : 

12 . f? i 

Having priya for the head and the rest do not come 
in ; for with difference of members, there would be 
thickness and thinness. 

For they are not attributes of Brahma ; they will 
not therefore be included in the enumeration of the 
essential attributes, that should come into meditation ; 
they are elements only to make up a representation of 
Brahma in the form of a human being. If He had 
different members, such as head, wings and tail, some 
would be large, and some small; some would be thick, 
and some thin, and this would conflict with the text 
already quoted as to His unchangeability, and with the 
text which states that He is neither stout nor lean. 


There are certain other qualities of Brahma , such 
as the power to control, generosity (1), and compassion, 
which similarly cannot exist apart from Him. Are they 
from this fact to be meditated on in every vidyll, even 
though they are not mentioned in connection with it ? 
Because they are numberless, it will be impossible to 
meditate on them all. The next sutra explains : 

(1) The original has two words garnbhlrya and 
aadarya, both of which mean generosity ; but there is a 
shade of difference between them See note (1) on page 141. 
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1.3. 


But the others 
object. 


only; because they are like the 


The others—those first mentioned, viz., bliss and 
the rest—come into all vidyds. For, one cannot perceive 
Brahma without perceiving those qualities also. Medi¬ 
tation on Him must therefore include meditation on them 
also. Brahma, stated to be the world-cause, is defined 
as being satya (unchanging), jndna (shining), ananta 
(without limitations), and ananda (bliss). His substance 
(.svarupa) can be described only with reference to theso 
qualities, and in order to perceive this svarUpa, they 
must come into the meditation. But the other qualities, 
like the power to control and the like, are not needed to 
perceive Him. And though they cannot exist apart 
from Him, yet they must be meditated on only in those 
vidyds, in connection with which they are specified. 


If having priya for the head and the rest are not 
attributes of Brahma , why is He represented as some¬ 
thing, which He is not ? There must be some purpose to 
be served by this representation, as in the representation 
of the jiva's body as a. chariot in the katha.vaHi (bee 
chap. I, sec. 4, sub-section 1)? But this does not, how¬ 
ever, appear. They must be regarded as the attributes 
of Brahma. The next sutra replies : 

14. STP-qm | 

For meditation; for then is no other purpose. 
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enjoined in the text “ One who modi- 
ttains the highest ”. For this purpose 
> form a conception of Him, who is 
ivided into priya, model, pramoda and 
(inanda (all varieties of jOy), and these are represented 
as head, the two wings (i.e., hands) and trunk. Similar 
representations have been described and for the same 
purpose in the case of annarasamaya, prayamaya, mano - 
maya and vijmlnam,aya (ana., sections 1 to 4). The 
attributes under consideration do not enter into the 
perception of Him. 

15. I 

And because the term is used. 

That the representation of Brahma in this manner 
is for easy comprehension will be evident from the 
application of the term atma to Him in the text. 

There is a Being known as anandamaya, who is other 
than this vijnrmamaya and who is within it. He is the 
atma (ana., V-2). 

An atma has no divisions as head, wings and tail. 


In the previous sections of the upanishad (sections 
J.I /j and III.-2) the term atma has been applied to prana 
and mind, which are not at mas. How can it be decided 
that in the text quoted under the preceding sutra, the 
term really denotes an atma ? The sutra replies : 

16 . I 

Tho term atmei refers (to Brahma) as in other places ; 
from what follows 



Meditation Is 
fates on Brahma a 
it is necessary tc 
bliss : and He is d 





In the text under consideration the term atma does 
refer to Brahma, as in texts like the following: “ Before 
creation this (world) was Atma indeed ; one only ; He 
willed I will create the worlds ” ( aita ., 1-1-1). And this 
is supported by what follows 41 He (the Being lull of 
bliss) desired ‘ I will become many, and to that end 1 
will evolve ’ ” (Una., VI-2). 

17. sraiftfci 1 

If it be said ‘ (one cannot be sure of this.) because 
the term was previously applied to what was not 
lit mil,’ the reply is—* There is certainty •, because oi 
the affirmation.’ 

At first there is the text “ From that Atm,a came 
forth ether ” (ana., T-2) ; and He occupies the mind. This 
idea of the highest Atma, as the world-cause, was trans¬ 
ferred in succession to prana, to mind, to the jlva and 
finally to the Being of bliss ; and there it rests; be¬ 
cause there is nothing beyond. This is confirmed by 
the subsequent passage quoted. Thus, the applicat ion 
of the term even in the beginning to things, which are 
not Brahma, was from the notion that they were. 
Hence, the conclusion is free from all flaws (1). 


(1) This is what the opponent means. From the 
beginning rule (Intro., para 24) a subsequent text should be 
understood as to agree with a text at the beginning , the 
meaning of the latter cannot be settled with recorence to 
the former. In the reply attention is drawn to what pre¬ 
cedes even the beginning; and it is shown that the suc¬ 
ceeding text does not nullify the text at the very beginning. 






Sub-section 5 

In this sub-section the question in prana vidya left 
over for consideration In sub-section 3 is taken up. In 
both the upaniskads (See Vedic Texts under sub-section 
3) after prescribing a meditation on priina as the oldest 
and the best, water is mentioned as the clothing of 
prana, (ckando., V-2-2) and ( brihad ., Vffl-1-14). 1 The 
question for consideration is whether what is enjoined 
is achamana, or meditation that the water sipped in 
achamana is the clothing of prana. 

First view. In the rnadhyandim reading the termi¬ 
nation denoting injunction is found in connection with 
dchamana, but not in connection with meditation. 
Hence, one achamana being prescribed by the smritis as 
a part of the taking of food, another achamana is en¬ 
joined as subsidiary to prana vidya. This view is taken 
on the strength of the injunction. The reference to the 
clothing of prana is mere praise, 


Why then is the term ntmn applied to other things ? The 
reply is that the application was that they were the 
highest Atma ; and in each case by showing that there was 
another within it, the conception was withdrawn from it, 
and was fixed on this inner thing; and this went on till the 
ilnandamaya was reached. As there was nothing within 
Him, other than Himself, and as He is said further on to 
have willed, the conception that He is atma and the highest 
Atma became established. 


1 The original quotes portions of the upanhhads bearing on 
the point. As they are stated in ‘ Vedic Texts,’ they are omitted 
here. 
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Final decision. This is stated in the sutra: 


18 . I 

A new thing (is enjoined) •» because it is the business 
of the veda to enjoin what has not been taught 
already. 

The sutra takes the latter view ; because this has 
not been taught already. The veda serves its purpose, 
only when it teaches something to be newly done. As 
to achamana it is already enjoined by the smritis ; and 
referring to the water sipped under this injunction, it 
is taught that the water should be regarded as the 
clothing of pram. This appears from the sentences at 
the beginning and end. In the beginning there is the 
query of prana. “ What will be my clothing ” and 
the reply is “ water is the clothing The closing 
words of the upanishads state “ They clothe (prana) 
with water” and “They make that prana other 
than naked ”, Hence in the cMndogya reference 
is made only to clothing with water; but not to 
achamana (1). 


(1) Preceding this topic there is the injunction that 
the food offered to all animals should be meditated on as 
the food of prana ; and by the side of this another medi¬ 
tation on the water sipped in achamana as the clothing 
of prana is clearly intended. The termination denoting 
injunction is found in connection with achamana only in 
the mildhyandina text, but not in the others. Hence the 
conclusion stated stands. 
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Sub-section 6 

In the sanclilya vidya taught in the brihad ararp- 
yaka and agnirahasya a meditation is prescribed on the 
highest Atma as abiding in the heart of man, and as 
possessed of certain attributes. 1 The question for consi¬ 
deration is whether the same vidya is taught in the two 
upanishads. 

First view. Though there is agreement in respect 
of the fruit, the .injunction and the name of the vidya, 
its form differs; for in one place reference is made to 
the possession of an un frustrated will, and in the 
other to being the controller of ail, the lord of all 
and the supporter of all by will. Hence they are two 
mlyas. 

Final decision. This is stated in the sutra: 

19. UPFf bcj | 

And the set of qualities being thus the same (the 
vidyas are one) ; because there is no difference. 

The same set of qualities is stated in both—per¬ 
ceivable with a pure mind, and having a brilliant body ; 
and the following addition is made. In one “ He con¬ 
trols all ; He is the lord of all; and he supports all this, 
whatever exists In the other “ witli an unfrustrated 
will”. These additions do not differ. The addition 
in one place is an amplification of the addition made 
in the other. For, having an un frustrated will, the 


1 The description of the vulyU in the original by quotations is 
omittad here, aa it is given in thd * Vedio Texts \ 





highest Atma controls all and supports all by His will. 
Being the lord of all is also useful; for the control 
over one, that is not His own, may suffer obstruction 
occasionally ; but as everything is His own, He may 
control them at His pleasure. Hence, the form being 
the same, the vidi/a is one (1). 


Sub-section 7 

See brihad aranyaka ( Vedic Texts), which describes 
meditation on the unchanging Purusha in the sun’s orb 
and on the unchanging Purusha in the right eye as 
having a body made up of- three mantras, Two secret 
names are stated —ahar of the former and ahaui ot the 
latter; and meditation on these names is subsidiary to 
the other meditation. The question is whether each 
name is connected with the Purusha in regard to whom 
it is stated, or whether both may be connected with 
either indifferently. 

First view. The Being to be meditated on is the 
same—the unchanging* highest Atmd, whose body is made 

(1) Here, the opponent may contend- -Both the 
upanishads are portions of the same branch of the leda , 
and the repetition in one of what is stated in t he other 
without any difference cannot be explained - as in stttra 2 
with reference to difference in the persons learning the 
vidua. Nor is it possible to justify the repetition as ser¬ 
ving some purpose. Hence there are two vidyas. Reply . 
The repetition serves the purposej of explaining what is 
stated briefly in one place, and it is usual to mention a 
thing briefly and then to explain It. 
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up of the three mantras ; and as He is connected with 
both the places, He is one ; the form of vidyd is therefore 
one, and the fruit and the rest are also one. The vidyfl 
is therefore one; and the names may be meditated on in 
the vidyu on one or the other Purusha. This is stated 
in the sutra: 

20. I 

Similarly elsewhere also ; because of the connection. 

The reasoning in the preceding sub-section is 
applied here by the opponent. There, as the same 
attributes were found in the object of meditation, it was 
held that the form of meditation was the same, and 
that the attributes mentioned in both places should be 
combined. Similarly, the object of meditation being 
the same here also, both the names should be combined 
in each meditation. The final decision is stated in the 
next sutra: 

21. H STT | 

But no ; because of difference. 

The object of meditation differs. Though it is the 
highest Atmli in both the vidycls, He is to be meditated 
on in one as being in the orb of the sun ; and in the 
other as abiding in the right eye of man. Hence the form 
of the vidyas differs. In the gawiilya vidyds the place 
of meditation does not differ; for in both it. is 
the heart. 

22 . =3 1 

And the text shows this. 
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This—that the attributes mentioned with reference 
to the orb of the sun and with reference to the eye 
should not be combined. The text is 


That which is the form of that Purusha {pur us ha in 
the sun’s orb), the very same is the form of this Purusha 
(purusha in the eye) (chilndv., 1-7-5). 

This special application, of the form indicates that 
the form of the first mentioned does not apply to the 
next one of itself, and that the two Purushas are 
different (1). 


SUB-SECTION 8 

The following text occurs in the yajur vecla. By 
Brahma invincible powers have been obtained; this 
invincible Brahma pervaded heaven before (the birth 
of Indr a) ; Brahma appeared before all beings ; who is 
fit to quarrel with this Brahma ”. Here two attributes 
are mentioned—obtaining invincible powers and pervad¬ 
ing heaven; but not after commencing description of 


(0 What is stated above requires some explanation. 
The meaning of the opponent is that the beginning and end 
are alike, and that the name being one, viz., vyahnti vi'.-uu, 
the meditation is one, and that therefore the indya may bo 
done in one place or another, and with either name. J.no 
final decision denies that the beginning and the en< aie 
alike. The beginning mentions two persons ; and this 
number indicates difference in the principal object ot 
meditation- In the end also the fruit of meditation on the 
Purusha in the sun’s orb is.stated, and after finishing this, 
the other vidya is dealt with. 
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any particular mdytt. Are they to be included in every 
meditation ? The sutra says no : 

23. xira: | 

The obtaining of invincible powers and the pervading 
of heaven '(should also be restricted); for the same 
reason. 

Even though the text is not connected with any 
particular vidytt, and the attributes should therefore be 
included in all, yet because the places differ, the 
attributes should be restricted (1). Why ? Because in 
vidycis , in which the highest Atmd should be meditated 
on as abiding in a small place like the heart, it is not 
possible to think of Him also as pervading heaven. The 
other attribute, being connected with it, shares the 
same fate. 

2, Objection. In the silndilya vidyd and dahara 
vidya considered in chapter 1-2-1 and 1-3*5, in both of 
which the highest At/md abiding in the heart is 


(1) For a precedent see ptirva mlmUmsU , 111-6*1. The 
text ‘ He, whose juhU is made of par%a wood, does not hear 
unpleasant statements, occurs unconnected with any place 
in which a yftga is enjoined? The question was considered 
•whether this applies equally to prakriti and vihriti yagas. 
(For the meaning of these terms see Introduction, para 31.) 
It might be thought that as the juhu is used for making 
offerings in both, the injunction applies to both. This 
was the first view. The final decision is that it applies to 
prakriti ycigas only. For in a vihriti yaga, the juhu finds no 
place, before the ritual of a prakriti yUga i$ adopted for 
the vihriti yUga \ and when this adoption is made, the 
condition that the juhu should be made of parna wood will 
come along with the juhu from the prakfiti yaga. 
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meditated on, the following descriptions occur—“ larger 
than the earth,” and “ As large as this ether is, so 
large is the ether within the heart”. How is it 


possible to meditate on Him as being in the heart and 
at the same time as being larger than earth or ether f 
Reply. The large size is not intended to form a part of 
the meditation. The fact that in Himself He is without 
limitation is stated (1). 


SUB-SECTION 9 

This deals with purusha vidya taught in the 


ehandogya and taittirlya upanishads. See Vedic Textst. 



(l) Another objection. Among the attributes, which 
should enter into every vidya, as stated in sub-section 4, that 
of being without limitations is one; and in this is included 
absence of limitation in place. How is it possible to think of 
this aspect in the $an#ilya and dahara vidyObl Reply. As 
the highest Atma is by nature all-pervading, this aspect 
may be thought on by one at the same time, as he thinks 
that out of infinite mercy Ho is present in his heart to^ help 
him. There is no incongruity in this ; one aspect pertaining 
to nature and the other duo to a limiting place. If the 
meditation were as stated by the text under consideration, 
there would be two limitations—one by the size of the heart, 
and the other by the size of earth or ether;, and the 
resulting sizes would confliot. This reply removes a still 
further objection. The text under consideration describes 
the highest Atmd as He is ; no meditation is stated ; and 
there is therefore no room for any enquiry. Reply. In the 
case of a Being, who is omnipresent, the statement that Ha 
pervades heaven can serve no purpose other than that tie 
should be meditated as. so limited. 
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The question for consideration is whether the vidyas 
differ or not. 


First view. They are one. First, the name is the 
same, viz., purusha vidya. Next, meditation on the 
attributes of a person as the parts or adjuncts of a 
yajna is taught, and this is the same in both ; hence 
the form is the same. In the taittiriya no fruit is 
.mentioned. But in the absence of a conflicting fruit (for 
that would lead to a difference in the vidyas), the one¬ 
ness of name and form makes one recognise the vidya as 
one ; and as what is not mentioned in one place may 
be supplied from another, the fruit stated in the other 
upanishad , which is itself the fruit of purusha vidya, 
should be added in the taittiriya. The result is that the 
same fruit is connected with the vidya . Hence, the same 
vidya is taught, in both the places (1). 

(I) Objection. At the end of the upanishad this 
statement is made : " He attains the greatness of Brahma.'’' 
How can it be said that no fruit is mentioned ? Reply. A 
mere meditation on man is not meditation on Brahma .; and 
the fruit referred to as stated is inapplicable to it. As 
Brahma vidyU. Is dealt with in the preceding section of the 
upanishad, the sentence should he taken out and added 
therein. 

See the precedent, in pnrva .iratnUnMll, IIJ-3-13. A 
text prescribing three upasads for a soma yaga with one 
mtyU day, and twelve for ahlnci yagas occurs in a place that 
deals with the jyotisht&nia yaga... A sutyU day is the day in 
which the offerings of the soma juice are made. There is 
only one such day in the jyotishtoma yaga ; and a yaga, in 
which there are more than sutyfl, day up to t welve, is knowri 
as ahlna ■: and this is its recognised meaning. It is there¬ 
fore decided that the portion of the text prescribing twelve 
upamds for ahlna yagas should be taken out of the context. 
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. 9} FINAL DECISION 

al decision . The vidyas differ. This is stated in 
the stdra : 

24. g^qrqmfq I 

And in purusha vidya too (the vidyUs differ) ; because 
what is stated in one place is not stated in the 
other. 

Thus in the taittirlya the parts of the day-morning, 
midday and evening—are stated to be Havanas (See note 
in Vedic Texts); while in the other man’s life-period 
divided into three parts are to be so regarded. Next 
hunger, thirst and abstinence from sexual intercourse are 
to be looked upon as dikshci according to the chandogya ; 
but this is not found in the other. On the other hand 
the meditator should think of himself as the yajamdna 
(doer of ydga), and his faith as the wife according to 
the taittirlya ; but this is not taught in the other. Hence 
the form of vidyUs differs. 

2, Similarly the fruit also differs. In the taittirlya 
in the preceding section one is asked to offer himself 
to Brahma in these words-" Offer yourself with the 
pranava mantra saying For you, the great Brahma. 

This is a brahma vidya ; and its fruit is next stated 
" He reaches the greatness of Brahma . then follows 
the section dealing with purusha vidya. It means that 
the person who does the meditation should also meditate # 
on himself as yajna, Purusha vidya is therefore a vidya 
subsidiary to brahma vidya , and has the same fruit as 
the other. For the rule is that when a thing is men¬ 
tioned without fruit by the side of another with fruit, 
the former is subsidiary to the latter. The purusha 
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vidya in the chfi.nclogya yields ns its fruit the attain¬ 
ment of a full life. As both the form and fruit differ 
the two vidyds are not identical (1). 


SUB-SECTION 10 


In the preceding sub-section it was decided that the 
purusha vidya taught by the side of a brahma vidya was 
connected with it as a subsidiary vidya. The opponent 
in this sub-section, proposes to extend this rule to certain 
mantras and to certain karmas , which are stated in 


(1) Question. Why is reaching the greatness of 
Brahma stated at the end of the section of the upanis'had 
dealing with purusha vidya. Reply. The mention of the 
fruit in the former section is to show that one, that desires 
it, should carry out the injunction, ns in the text H© that 
desires svarga should do yaga". In the next section the 
subsidiary meditation is described ; and the fruit of the 
brahma vidya with its helper is stated at the end. 

Question again. Why is this sub-section added. The 
only thing common to the two vidyus is the name, while the 
difference in the form is patent. Reply. The intention is to 
show that the nydsa vidyil in the taittirlya is the principal, 
and that the purusha vidycL, which follows it, is subsidiary 
to it. 

One more question. If the meditator in the purusha 
vidya is to meditate on his belongings as parts of yajna, 
why are certain things like the chuturnulsya , which are not 
parts of yajna, mentioned in the upanishad ? Reply. The 
intention is merely to praise one that does the nycisa vidya. 
In this view there is no vidyil in the taittirlya ; and the 
oneness contended for in the first view fails* 
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upauishads by the side of brakim vidyds. They are as 
follows: 

(1) Pierce through the bright body (of my enemy); 
pierce through the heart (atharva upaniahad); (2) Deva, 
savitafy, permit the ycijna to be done (satna veda) ; (3) May 
Mitra "be the yielder of happiness to us ; may VUruya be the 
yiolder of happiness ( taittirlya) ; (4> You are a horse 
white, green and blue (§ atyQyanin)• The aitareyvns begin 
their mahUvrata brahmaya thus ; Tndra killed vritra and 
became great ” : The IcaushUakis also begin the same with 
the text—* PrajQpati is the year; this mahavrati^ is his 
atmtt ; and the, vUjasaneytns begin the pravargya brahnuiyu 
with the words Deoas performed satra. 

The question for consideration is whether those 
mantras and karmas are connected with brahma vtdyas 
and serve them or not. 

First view. They are so connected ; for they are 
taught together in the same place. 

2. An objection is raised—-They are connected 
with karmas, each with each, by authorities like sruti, 
Unga and vcikya. all of which are stronger than the 
authority known as sthctna or place The first text is a 
prayer to a devata in a yaga done for destroying one’s 
enemy ; and the mantra is connected with it from the 
capacity (Unga) of the term pierce through Other 
mantras are similarly connected by Unga or sruti. 
The karma known as pravargya, though described with¬ 
out reference to anything else, is known to be subsidiary 
to jyotishtoma from the text ‘They do pravargya be tore 
upasad ”; and upasad, as is well-known, serves the 
jyotishtoma ydga. In the same way the karma known 
as mah&vraia serves what is known as gavamayana . 
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How can they be said to be connected with brahma 
vidycis ? 

Reply. Be this as it may (1). The text no. 3, and 
the corresponding mantra ‘ may he guard us together ’ 
have no use elsewhere, and being included in the upani- 
shads, where vidyas are taught, they must be subsidiary 
to vidycis. Hence these mantras should be utilised in 
all vidyas. 

Final decision. They are not subsidiary to vidyas. 
This is stated in the sutra : 


25. 1 


Because they are for destruction and other purposes. 

The first text is applied to a karma to bring about 
the destruction of one’s enemy ; and the use of the 
other texts is stated by the objector in paragraph 2 of 
the first view. This is patent. Similarly the third text 

(1) Though they are connected with karmas as 
stated, they may yet be connected with vidyas also, so that 
their inclusion in the upanishads may not become useless. 
There is a precedent for this in the pUrva mlmarnsa. There 
is a direction to build the place for the ahavanlya fire with 
specially-made bricks so as to be of the shape of a bird ; 
and one is directed to do the jyotishtoma yaga with this fire. 
Here the direction, which is vUlcya , nullifies the place 
isthana) authority, which connects jyotishtoma with a fire¬ 
place made in the usual way as described in that context. 
Yet this latter fire becomes also useful, when the brick-made 
fire is not resorted to. Similarly here. Reply. This expla¬ 
nation is untenable. To apply the mantras to frrahma-vidyu, 
it will be necessary to resort to secondary meanings; but 
the words themselves indicate connection with particular 
kar mas, but not with nidyhs ; and this cannot be got over 
( bhvLoa ). 
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and the text quoted by the opponent in the same 
paragraph are connected with learning the text.of the 
veda. For, further on in one of the 'mantras the follow¬ 
ing words occur: u I will recite fitcvni (1), I will recite 
satyam ” ; This is stated in beginning the learning ; and 
when it is closed. for the day, the words are ‘ I recited 
fitam. I recited satyam \ 

In the other mantra the latter portion is “ May the 
text recited by us (teacher and student) be blight (/•£.., 
efficacious). May we not dislike each other”. These 
marks clearly connect the mantras with learning the 

text of the veda. This is done by the teacher’s reciting 

a text and the students’ repeating it after him. 

2. The argument in paragraph 2 of the first view , 
that the inclusion in the upanishads indicates a connec¬ 
tion with brahma vidya, is not correct. The inclusion is 
for another purpose. They have to be recited in the 
day, and in a desert place, where they will not. be heard 
by women and by those that have not gone through the 
upanayana ceremony. As the upanishads are of this 
description, the mantras and the portions dealing with 
praoargya and rnahdvrata find a place in them. 


SUB-SECTION 11 

The following texts state that one, that dots 
brahma vidya, should include in it the thought that he 

tl) The terms ritam &nd satyam refer to the texts, as 
they are unchanged either in the letter or in meaning. 
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abandons his karma , good and bad deeds, and that 
they go to his friends and enemies respectively. They 


are: 


(i) Shaking oft' karma, as a horse shakes off the hair 
on its body, released from the body, as the moon is released 
from the month of rnhu (in an eclipse) and throwing off the 
body, I will reach the eternal Brahma- world, the purpose 
of my life having been attained ( chUndo ., VIII-13-1) ; Ui) 
Then the meditator, shaking off good and bad deeds, and 
free from all touch of matter, attains the highest likeness to 
Him (mmiija., III-1-3); (hi) His sons take his property ; 
his friends his good deeds ; his enemies his bad deeds 
(mtyilyana) ; and (iv.) Then, he shakes off good and bad 
deeds ; his dear cousins take the good deeds ; his enemies 
his bad deeds ( kaushltaki ). 

Thus, the abandonment of karma is stated in two 
texts ; its going to friends and foes in one ; and both in 
the last. Meditation on both, points should form part of 
all vidyds. For, the meditator, whatever be his vidija, in 
reaching Brahma should shake off his good and bad 
deeds, and what is shaken off should go to some one (1). 
The question for consideration is whether the 
meditation may be on one or the other point or on both 
at pleasure or on both without option. 


(1) The mention of both the points is for the purpose 
of meditation, like the place, in which the object of medita¬ 
tion should be located, and liko His attributes. The 
purpose is not merely to state the fruit; for in the 
0 miilya. vidyd, it is stated; ‘Departing from here, I shall 
reach Him’ (chUndo., III-14-4). Here meditation on one 
variety of fruit is enjoined ; in the first text this is connect¬ 
ed with the abandonment of good and bad deeds ; and in 
the fourth text this again is connected with their disposal. 
Hence both points should be included in meditation. 
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First, view. The former is the proper alternative ; 
for, the points are stated in various ways. Their combi¬ 
nation in every vidya could not have been intended ; for 
as this would follow from the fourth text, the reference 
to them in the other texts would serve no purpose. This 
objection cannot be got over on the plea that the teach¬ 
ing is conveyed to different students ; for the only case 
in which this will be a satisfactory explanation is stated 
in sutra 2 of this section'— i.e., repetition without 
difference ; but here the statement is not the same. Nor 
can the objection be answered with reference to differ¬ 
ence in vidycls ; for it has been stated to be a part of 
every vidya.. 

Final decision. Both points should be meditated on 
in every vidya. The reason is stated in the sutra : 

26. fpft 

In the mention of abandonment (the other is 
implied); for the text as to disposal is subsidiary 
to the other text; as in the case of kusa, metre, 
stotra and upagana ; this is stated. 

The meaning is that, when only one point, is men¬ 
tioned (1), the other also is meant; and that, both should 
be combined. Because the texts as to the disposal of 
the good and bad deeds supplement the informa¬ 
tion conveyed in the other set of texts; and this is 

(1) The term hUnau (in the abandonment) is intended 
to include the other, i.e., the disposal also. Hence 
when one of them is mentioned, it should be combined with 
the other. 
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appropriate ; the former set explains what becomes of the 
karma when abandoned. It does not matter that the 
two sets are found in different places. There are 
precedents for this in the purva mlmBnisa : There is the 
text “ kusajs are parts of a tree”; another text states 
“ kusas are parts of the udumbara tree ; and the latter 
text is taken to explain the former. The term kusa 
means pegs used by the udgclta in counting the number 
of times songs are repeated (1). Next, the text “ with 
the metres of the deras and asuras ” does not state the 
order in which they should be taken. The term 
devtlsura in the original is a compound; and though 
its members occur in a certain order, a rule of grammar 
requires that the word with fewer syllables should come 
first. The order in the compound is not therefore con¬ 
clusive. Another text is needed; and this is found in 
another place thus: “ The metres of the devas come 
first.” Next, the text ‘ Let him cause the stair a of the 
shodasi graha (2) to be commenced with gold,’ 
does not state when this should be done. Another text 

(1) In a soma yaga the vdgttta and his two assistants 
have to sing certain mantras, which are known as stotras. 
Each verse sung is known as stotrlya, and in each sidtra 
there should be a fixed number of stotrigas, nine, fifteen, 
seventeen^ or twenty-one. In many cases, there are only 
three verses and therefore only three Motriyas. The 
number required is made up by repeating the stotriyas. 
There are three rounds, in each of which on & stotrlya is 
sung more than once, and the others but once. 

(2) In a soma yaga the juice of the soma creeper is 
offered in small cylindrical vessels, known as grahas. Of 
these many are offered after the udgiitd sings a stQtra and 
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states “ when the sun is half set, he causes the stotra of 
the shadosi graha to be commenced”. Lastly, the 
general permission to the helpers in a yUga to sing with 
the mdghtU, ‘ fitviks sing along with the -udgata is 
limited by the text “ The adhvaryu shall not sing ”. 

If it be not admitted that one text in one place 
stating a thing in general terms can be explained or 
limited by another text in another place, it must be 
assumed that option is given to the meditator ; but its 
exercise is objectionable, as long as any other course is 
open, and this principle is laid down in the purva 
mlmnmsa (X-8-1). See Introduction, para 36. Tims 
the texts mentioning only abandonment of karma and 
only its going to others form a connected whole , and 
as neither one nor the other by itself exists, there is no 
room for the exercise of option. The mention of both 
in the kaushitaki is explained with reference to the 
difference among the persons taught. 


SUB-SECTION 12 

In the preceding sub-section reference was made to 
the abandonment of good and bad deeds by a meditator. 
When does this take place? Is it partly at the depar¬ 
ture from the body, and partly on the way to the 
highest heaven, or wholly when he departs ? 

the horn recites a mstra (a number of verses from the ftk 
veda). The sixteenth offering thus marie is known as the 
offering of the shodusl graha. 

92 
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First view : It is the former alternative ; for so 
is it stated. The kaushltaki begins with these words: 

He reaches the way known as the devayana, and 
goes to the world of agni 

and concludes thus: 

He comes to the stream viraja ; he crosses it with his 
mind (/.<?., an effort of the mind); then he throws Off 
good and bad deeds. 

This is authority for the abandonment on the way. 
On the other hand the time is stated to be the moment 
of 'departure (see the first text quoted in the preceding 
sub-section from the chandogya ); also the siltyayana 
text, which shows that it takes place at the same time 
as the sons take the property of the departed. Hence a 
part is abandoned at the time of departure from the 
body, and the remainder on the way. 

Final decision: The whole of the karma is abandon¬ 
ed at the time of departure from the body. This is 
stated in the sutra : 

27. | 

(The abandonment of karma takes place) at de¬ 
parture ; because of the absence of enjoyment; 
for so others declare- 

Because after such departure there is no more fruit 
of good or evil deeds to be expended by enjoyment. The 
only thing that remains is the fruit of brahma vidya , 
viz., the reaching of Brahma. And this is what some 
upcinishads say : 

One that is without a body welcome and unwelcome 
things do not touch (ch<indo f) VIII-13-T); For him there is 
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delay only so long as he is not released (from the body). 
Then he is united to Bat (Ibid., VI-14-2) ; This jiva rises 
from this body, reaches the highest Light, and appeal 1 in 
his own form (Ibid., VIII-12-2). 

28. |§§§ : I 

(The text to the contrary should be interpreted) at 
pleasure, so that both may not conflict. 

Reference is made to the kaushltaki tex t quoted in 
the first view. In the preceding sntra the decision was 
arrived at from a consideration of the nature of things. 
In order that this decision and the text may not conflict, 
the last part of the text ‘ He throws off good and had 
deeds ’ should be placed before the beginning, as the 
sentence stands at present. This follows the rule stated 
in Introduction, para 26 (iii). 


Here the opponent comes forward with an 
objection: 

29. fa fail'd: 1 

The text regarding going on the path will have a 
meaning only (on the hypothesis of karma being 
abandoned) in both ways. Otherwise, there will 
be contradiction. 

If all karma is left behind at departure, even the 
subtle body must disappear. Then the jiva by himself 
cannot go, being a. minute atom ; and the capacity to 
do anything at will has not yet come. 
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The next sutra replies: 

30. I 

The thoory is appropriate ; because the fact of a 
released jiva being connected with a body is seen ; 
as in ordinary experience. 

The theory that all karma is left behind at 
departure is appropriate. Because it is known that a 
jiva, that has left all karma behind, and has attained 
his own nature, may still have a body. Referring to 
one, that has reached the highest Light and attained 
his own nature, it is said : 

There he enjoys Him all round ; he eats, enjoys (as 
he pleases): he amuses himself with woman, carriages, or 
cousins ( chando ., V1!I-12-2 and 3); He becomes free, and 
ne can go about at pleasure in all worlds (Ibid., yiI-25-2); 

Ho appears as one ; appears as three; as five (Ibid., 
V1I-26-2). 

Hence, one, whose karma has disappeared, may 
retain the subtle body and proceed on the devaydna. 
Question. .But does not oven the subtle body go with 
the karma, which brought it into existence ? Reply. Jt 
remains owing to the peculiar merit of the vidya. The 
vulya did not bring it into existence; but it retains it 
in order that the yiva may perform the journey. Such 
a thing is seen in the world. People dig a tank for 
irrigation; and even when this purpose has been 
served, and the motive for the excavation has dis- 
appeared, the tank is retained in a good condition for 
drinking purposes. 
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The opponent raises another objection: LI: what is 
stated be a fact, how does it happen that the sago 
Vaxishta, for instance, who had seen the highest Being, 
entered into another body, when he died, and experienced 
pleasure at the birth of a son and. grief at his death . 
The next stifoa replies: 

31. i 

Those, holding certain offices, have some karma left, 
SO long as the office lasts. 

It is not asserted that every wise man abandons 
good and evil deeds at death. This is true only of those 
that depart from the body to enter on the devayanu. 
Vasishta held an office in the economy of nature ; and 
ho did not enter on the demy Una, when he died ; because 
his office had come to him as the fruit of karruct, and 
it continued. This karma remains as long as the 
office lasts (1). 


Sub-section 13 


In the upakosala and other vidy&a journey on the 
domyatux is described. See Vedic Texts. Is progress on 



(1) It should bo noted that though no karma is left at 
the point of death that wifi yield fruit, there is still some 
small portion, which prevents the futl expansion of the 
attribute jntlna. Even this disappears, when the highest 
Alma is reached. 
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this path limited to those that do these vidyas, or is it 
common to them and all others also ? 

First view. It is limited ; for it is not mentioned 
in connection with other vidyas ; and there is no authority 
for extending it to them (1). 

Final decision : There is no limitation. This is 
stated in the sutra : 

32. i 

No limitation. If common to all, there will be no 
conflict with the veda and smritis. 

Those that do all vidyas have to go along the same 
path. If this were not so, there would be conflict with 
the teaching of the veda and the srnritis. The brihad 
dranyaka states “ Those that thus meditate on this (the 


(I) Objection. Chandogya, V-10 and the correspond¬ 
ing portion of the brihad aranyaka (VIII-2) bring up before 
the mind all other meditators. Reply. It is not made out 
that they do so. If the path were common to all, why is 
the description in chapter V-10 of the chandogya repeated 
in chapter IV, section 15 of the same upanishad t The 
explanation that the students were different cannot be put 
forward, as the repetition occurs in the same upanishad. It 
cannot be contended that progress on the path is taught 
m one place and that it is repeated in the other; 
for there is no ground for determining which place teaches 
for the first time and which repeats the teaching. 
The purpose of the repetition cannot be to praise the path, 
as in the preceding section the fires told the student “your 
teacher will teach you the path” (chain do., IV-14-1). See 
Vedic Texts under chapter 1-2-3. This shows that the 
teaching was not complete without instruction on this 
point, and that it is therefore peculiar to that vidya. 
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nature of the jiva) (1), and those that In the forest 
meditate on Brahma (Satyam ) with eagerness, go to 
light” (VIII-2-15) ; and the chandogya has the same 
teaching (V-10-1). Here the terms used in the original 
are satyam in one, and tapas in the other. The former 
terra denotes Brahma from vedic usage -- 1 2 3 ' Unchanging, 
(satyam), shining and without limitation is Brahma ” 
(am., 1-1); and “ Satyam, alone should be meditated on " 
(cMndo., VII-16-1). The other term tapas should have 
the same meaning, as the two texts convey the same 
teaching (2). The bhagavad glta is to the same effect: 
“ The light of fire, the day, the bright fortnight; when 
the moon waxes, the six months of the sun’s northward 
progress—men that meditate on Brahma go on this path 
arid reach Brahma " (VIII-24). 

2. The repetition on which the first view .relies is 
for the purpose of praise. This is evident from the 
reference to the performance or non-performance of the 
obsequies of the departed. Bee the text under considera¬ 
tion in Vedic Texts. Or the purpose was to add the 
information that those that go on the path do not 
return (3). 


(1) The first clause refers to those that do the five- 
fires meditation described in that place; and the second 
clause to those that meditate on Brahma. 

(2) Meditation with eagerness is stated elsewhere 
after referring to meditation on satyam “ Eagerness should 
be obtained ” (chUndo.. VII-19). 

(3) The meditation on the abandonment, of karma 
at the point of death, on its going to friends and foes, 





736 SET BHASHYAM [CHAP. Til, SEC. 3 

Sub-section 14 

See the texts in Vedic Texts under chapter 1-2-5 
and chapter 1-3-3. They refer to Brahma by the term 
ukshara, and deny of Him a number of attributes that 
are found in jivas or matter. The effect of this is to 
affirm that He cannot be touched by any imperfection, 
and that His nature is unique. The question for con¬ 
sideration is whether this nature should be included in 
all brahma vidyds, or only in the vidya in which it-is 
stated. 

First view. Only in the particular vidya in which 
it is mentioned. There is no authority for importing 
into a vidya the attributes that constitute the form of 
another vidya ; and being in the form of denial, the 
attributes denied cannot be useful like bliss and other 
attributes in the perception of Brahma. It is only when 
the substance has been grasped with their help, that 
these attributes can be denied ; for it is not possible to 
make a denial, unless the subject regarding which it is 
made is present. 

Final decision : Meditation on this nature of the 
highest Atrnil should form part of every brahma vidyci. 
This is stated in the sfdra : 


and on the progress on the devayUna are subsidiary to 
brahma vidiftl. But as they partake of the nature of 
meditation, they are included in this section ; and the in¬ 
tention is also to distinguish these subsidiary meditations 
from certain karmats, which are also subsidiary to brahma 
vidya, and which are dealt with in the next section. 
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33. > 


The conception of Akshara enters into every vidya ; 
because He is the same, and the attributes come 
into His perception. Like the mantras of upasad ; 
it has been stated. 

Because the object to be meditated on in all vidya* 
is the same, viz., the highest Mm; and because also in 
the perception of that object the nature declared by the 
denials comes in. An object is perceived by perceiving 
its specific character, i.e., that character by which it is 
differentiated from everything else. The possession of 
bliss and the other attributes stated in sub-section 4 
does not by itself bring before the mind His specific 
character ; for they are found in jivas also. To bliss 
and the rest should be added incompatibility with all 
imperfections. This feature is not iound in the jiva, 
who though without imperfections in himself, is fit to 
be connected with them. This trait, which is needed, is 
the reverse of the attributes found in this universe con¬ 
sisting of matter and jivas ; and it is stated m the two 

texts cited. 

The sutra adds an illustration to show that attri¬ 
butes are inseparably connected with the seat of them- 
In a soma yaga, in which the offerings of the soma 
juice are repeated on four days, and which is connected 
with the name of Jamadagni, a subsidiary karma known 
as upasad is done on twelve days; and the principal 
offering in it on each day is a cake ot fried rice flour. 
This.is prescribed in the yajur veda, while the man¬ 
tras for making the offerings are stated in the sama 
93 
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veda. The mantras have to be recited in an undertone 
like mantras in the yajur veda, while those of the sctma 
veda are recited in a loud tone. This follows the 
principle laid down in the p&rva mlmdmsa (1). 


Here the opponent raises an objection. The object 
meditated on in every brahma vidyd being the highest 
Alina, and He being the seat of numberless attributes, 
which are inseparably connected with Him, they would 
all come into every vidyd, and their limitation to parti¬ 
cular mdyds would be futile. The next suit'd replies : 

34. fq^pRsn^l 
So much only ; for meditation. 

Only those attributes come into all vidyds without 
which the highest Atma cannot be perceived ; and they 
are those stated in sub-section 4 and in this su 1 section. 
All other qualities should be taken into account only in 
those vidyds, in which they are specially mentioned. 


(l) The principle referred to is as follows: In the 
karma known as adhnna (establishing the three fires) certain 
snma mantras have to be sung. The karma is the princi¬ 
pal one, and the singing of the saman is subsidiary to it. 
As subsidiary things should follow the principal, the saman 
should be sung in an undertone, as mantras in the yajur 
veda are ; and not like verses in the sdma veda , which 
should be recited in a high tone (Intro., para 24). Adhnna is 
enjoined in the yajur veda (III-3-2). 
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SUB-SECTION 15 


See Vedit: Texts. Ydjnavalkya was questioned by 
two persons. The question was the same— 

Tell me about Him, who is Brahma in the primary 
meaning of the term, who is eternal and omnipresent, and 
who is the inner ruler of all. 

The answers were different—To Ushasta it was 

He, who with prana does the work of prarja, is your 
Atmu, abiding within all 

and other words to the same effect. To a further 
question from the same person, the answer was 

Do not see him that sees, do not hear about him 
that hears, do not think about him that thinks, do not 
meditate on him that meditates. 

The answer to Kahola, the other questioner, was 

He is the inner ruler of all, who transcends hunger 
and thirst, grief and confusion, old age and death. 

Here the question for consideration is whether one 
vidya is taught or two vidyas. 

First view. T wo vidyas are taught; for their forms 
are different; and this follows from the different replies 
given, though the question was one. In the former 
reply the worker with prd'/ia is stated to be the atnul 
within all, and in the latter one that is without hunger 
and the rest. Reference is made in the former to a jiva, 
who breathes, and who is other than the body, the 
senses, the mind, prS/ya and the attribute jnS.no, and in 
the latter to the highest Atmd, who is other than the 
jiva, and who is without hunger and the rest. 
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2. Here a question is put to the opponent. How 
can a jiva be the atma within all ? Reply. The 
jiva has a number of elements forming his body ; and 
he is within them and controls them all. It is no doubt 
true that this is a limited control ; but there is no help 
for it. If it be assumed out of a predilection for unlimited 
control that the highest Atma is referred to in the first 
reply, the difference in the replies cannot be got over. 
The first answer refers to the jiva ; for breathing with 
prima can never apply to the highest Atma ; the latter 
reply refers to Him ; for He is without hunger and 
the rest. 

The sutra states this first view and then rejects it: 

35. T qcKj|cHRTfxf%jyq 

If it be said—“ The first reply about being within all 
pertains to the atma, the owner of the group of 
elements ; otherwise impropriety in the form of 
different replies” the reply is—No; like the 
teaching (in sad vidya). 

The final decision is stated in the last part of 
the -.sutra: Only one vidya is taught. For in both the 
places the question and answers relate to the highest 
Atma. First as to the question. The term brahma , though 
denoting Him only, is sometimes applied, to the fiva 
also in a secondary sense. To distinguish Him from the 
jiva, the epithet sakshat (directly) has been added. The 
term aparolcshat means one, that is present in one’s 
view ; and this will be possible only, if he is connected 
with all places and with all times; it is appropriate 
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only in the highest AtmH, who is stated to be without 
limitations in the text “ Unchanging, shining and with¬ 
out limitations is Brahma ” (ana., 1-1). And being with¬ 
in all is also true only of Him ; for He is stated to be 
in everything, beginning with earth and ending with 
the jiva (brihad ., Y-7-7 to 27). Next, the first reply also 
relates to Him. It refers to one that does the work of 
prdna, using it as an instrument, and to one that does 
this at all times, and not only during waking moments. 
Such an one is Brahma , not a, jiva ; for indefep sleep he 
does not do this work. Ushasta did not grasp the full 
scope of the answer. He thought that mere working 
w ith prana was meant, and that this was found in the 
jiva also. He therefore questioned again. Yajnavallcya 
replied giving an unmistakable mark, that separates 
Him from the jiva ; and that shows that reference was 
made to one that does the work pranana (breathing) 
without any limitation— 1 Do not look upon the jiva as 
He that does the work pranana ; for he is dependent 
upon the senses for seeing, hearing, thinking and medi¬ 
tation ; and in deep sleep and in trance he cannot 
direct prilya.' And the text “ Who will attain worldly 
pleasure (anydt), who will attain the bliss of release 
(prilnyat ), if this limitless bliss does not exist ” {ana., 
VII) shows Brahma alone to be the cause by which all 
beings live. This is true of the second reply also. For 
the transcending of hunger, thirst and the rest is His 
specific attribute. In both the places the closing 
of the teaching is the same —“ Other than He is 
miserable 
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The repetition of the question and reply is for the 
purpose of showing that- the highest Atm&, who makes 
alt beings breathe, is beyond hunger, thirst and so on. 
I he • sfi&ra refers to a parallel case in the sad vidya. 
That vidya begins with the question of the father. 
“ Dicl you enquire about'that Adesa (all-controller), etc.” 
chando., VI-1-3); and the son asked “ Will you your¬ 
self, revered sir, tell me ” (Ibid., VI-1-7). Again and 
again he said ‘‘ Revered sir, teach me further ” (Ibid.., 
VI-5-4). The father replied every time, giving further 
information regarding Sat. Similarly here. 


Here the opponent shifts his ground, and states that 
even so, the vidyas must differ. In one place tho medi¬ 
tation is on the highest Atma as causing all beings to 
breathe; and in the other as being beyond hunger, 
thirst and the rest. The attributes being different, the 
form differs, and the questioners also differ. The sfitra 
replies: 

36. | 

The instructions given to thorn should be interchanged. 
The replies differentiate the objeot of meditation 
(from the jiva) as in the other place. 


The vidyas do not differ; for the questions and 
replies deal with the same Being; and the term convey- 
mg the injunction is used only once, after the reply to 

the second questioner.Hence the meditator should 

attain pmditya, and be like a child.’ It is therefore 
concluded that the two sections of the upanishad form 




a connected whole. First, both the questions refer to 
the highest AtmO. viewed as the inner ruler of all. The 
word eva (only) added in the question of Kahola indi ¬ 
cates that he referred to the same Being viewed in the 
same aspect as Ushasta did. In both the replies the 
same Being in the same aspect is stated. As medi¬ 
tation is to be on this aspect only, the form of the 
vidya is the same. Yajnavdlkya taught Ushasta and 
Kahola how this object should be differentiated 
from the jiva. For this purpose he referred first 
to the aspect of making all beings breathe; next to 
the aspect of transcending hunger, thirst and the rest. 
It was his intention that each should view Brahma 
in the aspect pointed out to the other, in addition to 
that in which He was presented to himself. By this 
means each would perceive Brahma as differentiat¬ 
ed from the jiva. Hence the attribute that enters 
into the vidyh is that He is the inner ruler of all. 
The other two features pointed out serve merely to 
explain it. 

2. Question. If this be so, why should two aspects 
be stated to differentiate the highest Atma from the 
jiva ? Reply. The aspect presented to Ushasta did not 
satisfy Kahola , who wished to know an aspect which 
could never be found in the jiva ; and Ycijnavalkya 
knowing his thought replied. 

3. In the sad vidya by the questions and replies 
repeated several times the same Being was differentiated 
in several ways. The object was not, however, to 
require the disciple to meditate on the highest Atma as 
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clothed in a new attribute at each step. Similarly 
here also. 


Question, How is it known that in the sad vidya 
too the same vidya is dealt with, when the questions 
and answers are different ? The sutra replies : 

37. m ft I 

The same Being; for the statements beginning with 
This is true ’ ( satya ) are repeated in every reply. 

The same Being, that is denoted by the term sat, 
and that is the final cause, is held up as the object .of 
meditation in ail the sections beginning with the 
ninth, For, the statements made in the text “ All this 
is identical with that; this is true ; He is atmd, ” are 
repeated in all the sections ; and the teaching is 
brought to a close. 

Criticism: Some commentators treat sutras 36 and 
37 as forming two separate sub-sections. They consider 
the following text in the first sub-section “ Revered 
devata, ‘ I am thou ’; revered devata 4 Thou art I ’; hence 
l am he ; and he is I”. They state that the text directs 
that the jiva and Brahma should each be regarded as 
the other. This view should be rejected ; for the text 
does not teach any new thing. The identification of 
Brahma with everything is already known from the 
texts 14 All this is indeed Brahma ; All this is identical 
with that (Sat) ; That thou art ”, It is not a correct 
view that Brahma should be thought on as the jiva, and 
that the jiva should be thought on as Brahma. The 
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only correct view is that Brahma is the cttma of all, and 
is therefore the atma of every jiva. One, should there¬ 
fore meditate on Brahma as his dtm<l. This will be 
taught in sutra IV-1-3. I 

2. They consider the following text in the second 
sub-section : 1 He that meditates on that (the heart) as 
the great, respected, first-born, satya, Brahma' The 
term satya means the Being, who appears as sat (the 
unlimited ether and air), and as hjad (the limited fire, 
water and earth) {vide htihad., VTI-5-1). This text 
enjoins meditation on the heart as satya. They regard 
this meditation and the meditations considered in sub¬ 
section 8 supra as one. This view also is incorrect. It 
has been shown already in that sub-section that there 
are two meditations on the Purusha in the sun and on 
the Purusha in the eye. The meditation on the heart 
has a form of its own, and will yield a separate fruit 
— viz., the winning of these worlds; and it is therefore 
complete. In the other two meditations Brahma should 
be meditated on as having three mantras as parts of His 
body; and their fruit is destruction and abandonment 
of karma. Hence the form and the fruit are different. 

How can the meditation on the heart and the other 
meditations be one ? 

3. The commentators explain: The meditations 
are one ; the fruit in the form of the destruction and 
abandonment of karma is not the fruit of the medita¬ 
tion ; it is the fruit of an anga — i.e., a subsidiary 
part. Reply. There is no authority for regarding it as 
such. 
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4. Further explanation. The authority is that the 
vidyRs are one. Reply. This would mean: If it be 
decided that the meditations are one, the fruit in ques¬ 
tion will be the fruit of a subsidiary part; if the fruit 
be decided to be of this character, the meditations will 
be one. This would be arguing in a circle. 

5. For this and other reasons the two sutras 
should be treated as has been done by us. 


Sub-section 16 


The dahara vidya is taught in the chandogya and 
hrihad Rranyaka upanishads thus: 

There is in this city of Brahma a dwelling place in 
the form of a small lotus. The small ether inka^a) within 
it and what is within it—both should be sought and be 
meditated on (chan do VIII-1-1); He that was describ¬ 
ed as the great unborn Atmn lies in the ether (akUm) 
within the heart of him, that was referred to as possessing 
the attribute jnil.no and as dwelling in the midst of pfRrias. 
He has every one in His grip; He controls every one 
Umhad .. VI-4-22). 

Here are there two vidycts or is there one vidya 
only ? 

First view. There are two vidyas ; for, the object 
to be meditated on is—in one case akasa, and in the 
other He that lies in ilkasa. The attributes also differ ; 
for in one they are the eight qualities beginning with 
freedom from karma , and in the other haying every one 




in His grip and the rest. Hence, the forms being 
different, the pidycis are different. 


Final decision* The vidya is one. This is stated in 
the sutra : 

38. chd i 

The attributes are satyak&ma and the rest in that 
J place and in the other because of the mention of 

abode and the rest. 

The form of the vidya is the same; for in both 
places the highest Atm.il should be meditated on as 
possessing the quality of being satyakama and the other 
qualities. This is known from the mention of His 
dwelling in the heart, and of His keeping the worlds 
like a bund from being confounded (See 1 edic texts). 
Fi’om these marks the vidya is recognised as one. The 
attributes mentioned in the brihad aranyctka text are 
particular varieties of the attribute of being satyasan- 
kalpa (having an unfrustrated will), which is included 
in the eight qualities enumerated in the other. Hence 
the attribute of being satyakama and the others men¬ 
tioned along with it enter into the vidya. thus the 
form is the same. The fruit also is the same, as shown 
by the following texts “ Reaching the highest Light, he 
attains his own nature” (chando.., VII1-12-2) and “ He 
that thus meditates becomes brahma, who is free from 
fear ” (brihad.., VI-4-25). He becomes like Brahma . The 
term akasa denotes Brahma in the chandogya {vide, 
sutra, 1-3-13); and in the other the element ether. From 
the mention of the attributes the Being that lies in the 
akasa is decided to be the highest. Atma ; and akasa, in 
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which He. lies, must be ether. Compare with the text 
of nclrayaya “ The small ether within it ” ( anu 11). 


The opponent disputes the correctness of the con¬ 
clusion reached. This is his argument. You assume 
that the object of meditation possesses certain qualities ; 
but as a matter of fact they are not found in Him. This 
is affirmed by the texts, which precede and follow verse 
22 under consideration: 

In this (Brahma) there is no difference whatever ; 
one that suspects even a small difference in Him 
attains samsara after samsUra (verse 19); This unlimited, 
unmoving Brahma should be meditated on as possessing 
oneness (verse 20); That atmii is to be described by no, 
no (verse 22). 

The object to be meditated on is therefore without 
any quality (ni/r-visesha). Hence the attributes mention¬ 
ed in the brihad (irariyaka text are stated only to be 
denied, as grossness and. subtleness are denied by the 
upanishctd in another place. For the same reason the 
qualities mentioned in the chandogya aro not real. In 
vidyas done to attain release • these attributes should 
therefore be ignored (1). 

Hence the vidyHs differ. The next siitra gives a reply : 


39. I 


No ignoring of the attributes ; because they have 
been enumerated with earnestness. 


(1) The opponent’s meaning is that in the chandogya 
the meditation is on Brahma as possessing attributes for 
securing certain inferior fruits. In the brihad Urwnyaka it 
is on Brahma in His real nature as having no attributes- 
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They have been enumerated with earnestness as 
the attributes to enter into meditations done for obtain¬ 
ing release. Thus: 


What is within it should be sought (chando., VII1-1-1); 
He is Atmar, He is free from karma ; He is free from old age, 
death, grief, hunger and thirst ; He has unchanging objects 
of desire ; and His will is never frustrated (Ibid., VIII-1-5); 
He has every one in His grip; He controls every one 
(brihad., VI-4.-22) ; He is the ruler of all; He is the lord of 
beings ; He is the protector of beings ; He is the protective 
bund that keeps the worlds from being confounded (Ibid.). 

Similar descriptions are found in other upanishads 
also. These attributes are not known from any other 
source, as the attributes of Brahma ; hence the view 
that they are stated here merely to be denied is un¬ 
tenable. The intention of an author may be known 
from several marks, of which one is stating a new thing; 
and this mark is present here. Next, tbe chiindogya 
prescribes meditation on Brahma as possessing the eight 
attributes stated, and blames one that does not so 
meditate 

Those, that medit ate here ok the AtmU and op .those 
unchanging divine qualities and depart, oan wander at will 
in all the worlds; Those, that without meditating here 
on the Atrnu and on those unchanging divine qualities 
depart, cannot wander at, pleasure in all the worlds 
(VI-1-6). 

This is another .mark of the interest taken by the 
upanishad in this matter. The other upanishad exhibits 
the same interest by mentioning the power of control 
again and again. This is a third mark. Now how can 
the veda, which loves us more than a thousand parents, 
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leach with interest, like one that, deceives, the possession 
by Brahma of qualities, that are unreal, that have to he 
ignored, and that cannot be known by any other means? 
Men are already bewildered by being carried on the 
whirlpool of aamsara ; and how can it be thought that 
it further deludes them (1) ? 

(1) The absurdity of the opponent's position may be 
exposed as follows : 

Opponent. The mention of attributes is to delude. 

Reply. The denial of attributes is from the same 
intention. 

Opponent. The Veda, which has undertaken to teach 
what is good for us, cannot delude. 

Reply. This remark applies also to mention of 
attributes. 

Opponent. The mention of unreal attributes is for 
the purpose of securing particular fruits. 

Reply. The denial of attributes is for the same pur¬ 
pose. The possession of attributes is a true fact. 

Opponent. Meditation as without attributes being 
tor the attainment of release, the negation of attri¬ 
butes states the true fact. 

Reply. Meditation as possessing attributes being for 
the attainment of release, the affirmation states 
the true fact. 

Opponent. That meditation as possessing attributes 
leads to release is a statement springing from an 
intention to delude. 

Reply. The same remark applies to the other 
statement. 

Opponent. It is not appropriate that the veda should 
delude, having undertaken to teach us what is 
good. 

Reply. This applies to the mention of attributes 
also. 





mtsfy 



10 , 16 ] 


FINAL DECISION 



2. Question, How then are the texts quoted by 
me to be explained? 1Reply. The texts denying differ¬ 
ence and affirming oneness show that all things are 
products of Brahma ; and that they are therefore 
identical with Him. it is therefore enjoined that they 
should be seen as one in this respect. After teaching 
this, the upanishad proceeds to condemn the seeing oi 
the world as consisting of independent parts, as was 
previously supposed. In the other text also by the word 
iti reference is made to the form of the material world, 
perceived by other means; and this form is denied of 
Brahma. This therefore differentiates Him, the inner 
ruler of all, from the world. This point is developed 
immediately after: 

He is other, than those that can be perceived by 
other means ; and He is therefore not perceived ; He is 
other than those that fall to pieces *, and He does not there¬ 
fore fall to pieces ; He is other than those that are attach¬ 
ed ■ and He is therefore not attached ; He is other than 
those that suffer; and He does not therefore suffer, nor 
perish (verse 22). 

A similar description is found in the chtindogya also. 

By the old age of the body He does not age y by 
the killing of the body he is not killed- This city-like 
Brahma is not subject to change. In Him ail divine 
qualities are contained (VIII-1-5). 

This text shows Brahma to be different from every¬ 
thing else, and to be the seat of the qualities mentioned. 


The opponent raises another objection. I he text 
quoted as conferring on the meditator the capacity to 
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wander at will in all the worlds adds—“ If he desires to 
see those that were his fathers (in previous births), by 
his mere will the fathers come up ; and joining them he 
is respected ” (chcindo., VIII-2-1). This is a fruit 
desired by bound jivas. Those that desire release and 
the attainment of Brahma should not meditate on Him 
as possessing qualities. Also, the fruit of Brahma vidya 
is to attain one’s own nature. The next sutra replies : 

40. I 

(The fruits referred to are those to be reaped) by one 
reaching Brahma and he does so from that fact; 
so in is stated. 

The statement is thus made : 

This jiva rises from this body, reaches the highest 
Light and appears in his natural form. He (who is reached) 
is the best of all persons. The jiva (on going thither) 
enjoys Him alt round ; he eats, enjoys (as he pleases) ; he 
amuses himself with women, carriages or cousins ; he does 
not think of this body lying by the side of (weeping) 
relations (ohdndo., VTII-12-2 and 3). He becomes his own 
master; and he can wander at pleasure in all the worlds 
(Ibid.., VII-25-2). 

This point will be fully dealt with in the next 
chapter. Hence the conclusion reached in the first sutra 
remains unshaken. 


Sub-section 17 


This text occurs in the cMndogya : 

* 

Meditate on this syllable (known as prariava), which 
is part of udgtlha (I-1.-1). 
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The singing of the udgltha (See Veche Texts) is a 
part (anga) of a soma yaga. The question for consider¬ 
ation is whether this and similar vidyds are essential 
parts of a soma yaga. 

First view. They are. For the vidya, though not 
enjoined in the earlier portion of the veda, in which 
soma yaga, is prescribed, is connected with the singing 
of the udgltha, which is enjoined as an essential part of 
the yaga. In this manner the vidya also becomes an 
essential part of the yaga. There is a precedent for this 
conclusion. The text ‘ with juhu make homas ’ is found 
where soma ydga is prescribed ; and juhu is thus con¬ 
nected with the ydga as an instrument. Another text 
states that the juhu should be made of parna wood ; 
and this is not connected with any karma ; yet this 
feature of the juhu is connected through it with the 
ydga. Similarly here. The udgltha vidyil should be 
done as a part of the ydga ; and no separate fruit is 
needed as a motive for its being done. 

2. Objection, A fruit is mentioned in the last 
verse of the same section of the upanishad ; The udgitha- 
vidya is not therefore an essential part of the ydga ; 
Reply, It is mere praise (arthavdda). For an essential 
part of a karma cannot be connected with a separate 
fruit (1). Here the fruit is stated in the last verse, 


(1) This follows the rule laid down in the purya 
mlmrvmsa. JuhU is an instrument with which offering-) are 
made; and a text states that it should be made of parna 
wood. The text adds the following as a fruit to come from 
this “He, whose juhU is made of ]>arna wood, does not 
95 
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while the vidya is enjoined in the first verse. And 
there is no connection with the injunction text, as in the 
following text—“For one that desires cows, in the vessel 
in which cows are milked ’’ (1). Further, there is a mere 
statement of what will happen ; but there is no in¬ 
junction. Hence, the vidya should invariably he done 
in every .-noma yaga. 

Final decision. This is stated in the sutra : 

41. 

The meditation (on udgltha) is not compulsory ; so 
does it appear from vedic text. Fruit separate - 
viz., non-obstruction. 

The vedic text in support of the option to meditate 
or not to meditate is as follows : 

With the help of this (the syllable) both do their 
work—one that thus meditates on that, and one that does 
not meditate (1-1-10). 

This recognises the singing of the udgltha without 
meditating on it. If the meditation were an essential 
part of the yaga, its non-performance would be in¬ 
appropriate. 


hoar unpleasant statements ”. This is mere praise. For, 
it is not stated that the fruit should be brought about; 
there is the mere statement that he does not hear. The 
injunction is therefore for the benefit of the yaga. In 
regal'd to what exists for the benefit of a yaga, there is no 
question what is its fruit ? It is concerned only with the 
helping of the yaga. The mention of the fruit is therefore 
arthavtida (IV-3-1). 

(1) See Introduction, para 25, 
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Question. Why is it then enjoined ? The injunc¬ 
tion should point to a fruit. Reply. When the udgltha 
is sung with the meditation, the yaga becomes more 
efficacious ; and this is a fruit different from the fruit 
of the ydga. This is stated : 

Whatever is done with meditation, with eagerness, 
and with knowledge of everything being ruled from within 
by the highest AtmU , that alone becomes most efficacious 
( 1 - 1 - 10 ). 

What is becoming most efficacious ? Reply. The fruit 
of the yaga —going to the heaven - world—is not ob¬ 
structed and delayed, as it is often obstructed, by the 
need of a more powerful karma to yield its own fruit. 
The meditation on udgltha removes the obstruction ; and 
this fruit is different from that of the yaga itself. And 
this is stated in the sUtra. Though the fruit is stated in 
an arthawlda, it may be connected with the in¬ 
junction (1). The conclusion is that the vidija is not an 
essential part of the soma yaga, as tilling the milking 
vessel is not an essential part of the darsa and purya- 
tnasa i-shtis (Introduction, para 25). 


Sub-section 18 


In the daharu ttidya meditation should be on the 
highest Atrnil [referred to as the small ether (dfcfls-a)] in 
the heart of man, and on His eight qualities as stated in 

(1) See the footnote on page 92, the portion dealing 
with the second text. 
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the text “ Those that meditate here on the Atma and on 
these unchanging divine qualities and depart, etc." 
(chando., VIII -1-6). See Vedic Texts. Here meditation 
on the Atma is first prescribed, and then a separate 
meditation on the qualities. The question for consider¬ 
ation is whether in the meditation on each quality 
meditation on the Atma also should be repeated as 
possessing it or not. 

First view. Repetition is not necessary ; for the 
qualities pertain to the same Atma ; and He can be 
meditated on but once. 

Final decision. Th is is stated in the sutra : 

42. I 

Only as in making offerings ; this is stated. 

Meditation should be repeated. Though the small 
ether is the seat of all the qualities, and meditation on 
Him has been done already, yet His aspect in His nature 
merely is one thing, and the aspect as invested with 
each quality is another; and the injunction as to the 
second meditation refers to Him in these words '* He 
is free from karma, free from old age, etc.” (chando., 
V T III~l-5). Hence the meditation on each quality 
should be on the small other as possessing the 
quality ; and meditation on the Atma is therefore 
repeated. The sutra gives an analogy. Offerings are 
made “ to Indr a the king,” “ to Indra the supreme 
ruler ” ; and “ to Indra, master of himself ”. Though 
the devata is the same, the aspects in which offerings 
are made to him differ ; and the offerings are repeated. 
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This is stated in the pitrva mimamsa. 
different; because the aspects differ." 


m 

“ The devatas are 


SUB-SECTION 19 


In the taittirlya-nardyana the dahara vidyCi is 
stated in verse 23 of section 10, and then follows the 
eleventh section—See Vedic Texts. The question for 
consideration is whether this latter section is connected 
with that verse, and determines who the particular 
Being is, that is meditated on in that vidya, or whether 
it is independent, and performs the same duty for all 
mdyas. 

First view. The former is. the correct view;, for 
the preceding section refers to dahara vidya , and this 
section mentions the lotus-like heart, and thus connects 
the two sections as dealing with one subject only (1). 

Final decision : The latter section is independent. 
The reason is stated in the sutra : 

43. i 

Because the marks are many; it is stronger; that 
also is stated. 


(1) The texts are—“There is a small, pure lotus in 
the middle of the city (human body), which forms the palace 
of the highest AtmU ; and in it is a small ether ( gaganam) 
which is free from grief- What is within it should be 
meditated on (X-23); “ The heart iike a lotus bud with its 
tip downwards” (XI). 
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The section exhibits many marks-that is, there are 
many sentences, which take the terms used in many 
vidyiis to denote the object of meditation, such as 
akshara, siva, sarnbhu , param brahma , param jyotis, 
paratatva, param,atma, and the like, and state that they 
denote Nurilyana. This shows that the Being, who is 
meditated on in all oidyas, who is quite unlike the 
universe, and who is bliss, unchanging, shining and 
without limitations, is Narayana. The sentences, which 
state this, are numerous; and being the authority 
known as vakya, they possess greater force than mere 
context or prakarana (See Introduction, para 18 (iii) and 
(iv) and 19). When it is thus settled that this section 
is common to all vidylts, the dahara vidya being one of 
these, and Narayana being therefore the object of 
meditation in that vidya also, the reference to that 
vidya becomes intelligible. 

2. Objection. In the first verse of this section the 
words are in the accusative case, and must bo connected 
with the injunction to meditate given in the preceding 
section. Reply. No. For, in the term upasitavyam 
(should be meditated on) used in the injunction, the 
termination indicates the object of meditation arid words 
in the accusative case will not be appropriate. Also, an 
examination of the verses, that follow it, shows that 
the accusati ve case is used in the sense of the nominative 
case. The verses are 2, 4. 5 and 12. This will be 
clear when the original is examined. If the objection 
be accepted, it will be necessary to regard the 
nominative case in all these verses as used to mean the 
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accusative case, and to supply the term updslta 
(meditate) to govern the words in the accusative case. 
Hence the objection should he over-ruled. 


Sub-section 20 

In the' agnirahasya, which is learnt by those that 
learn the bfihad aranyaka, a, krata (1) is first described, 
in which the fire that receives the offerings is placed on 
an altar made of specially-made bricks piled one over 
another so as to represent the figure of a bird This 
will he referred to as brick-made fire. In this kratu, 
which occupies several days, the offerings of the soma 
juice, which constitute the principal karma , take place 
on the last day ; and they consist of several operations 
—the crushing of the soma creeper, taking its juice and 
placing the vessels in their places, the singing of vedic 
verses by one set of helpers, which are known as stotras , 
the recitation of verses by another set known as 
sastras and making the offerings. Then the agnirahasya 
goes on to prescribe certain meditations in imitation of 
the kratu. In these there is no action whatever; but 
every article, every instrument and every manual 
operation is mere thought. In this thought-made kratu 

(1) Yaga is one offering made to a devatU ; kratu is a 
karma, in which many offerings are made to many deoatas. 
Soma, yaga is a kratu. The term is also used to denote 
meditation; hence a kratu proper is often described as 
yajna kratu. 
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the fires to receive the offerings are the mind, speech, 
pr<Xna, eye, ear, organs of action and the stomach ; and 
all the activities of each of these are to be regarded as 
the operations in the real kratu —the taking of the soma 
juice, singing stotras, reciting the sastras and making 
offerings. And this is to be done throughout one’s life. 
For convenience one fire may be taken —the mind-made 
fire, ihat this fire partakes of the nature of meditation 
is undoubted. The question for consideration is merely 
whether it is of the nature of action by entering into a 
real kratu consisting of actions, or whether it is of the 
nature of vidya by entering into a kratu consisting of 
thoughts only. The first two sutras put forward the 
former view ; and the next five sutras refute the same, 
and establish the latter view. 

44. TROTfff | 

An alternative to the previous one; from the context 
(prakaraya) it is of the nature of action ; like the 
mUnasa operations. 

1 he mind-made fire requires a kratu , into which it 
can enter ; but where it is described, there is no injunction 
to do a kratu. The preceding chapter refers to a brick- 
made fire, and this fire, being invariably connected with a 
kratu consisting of action, is brought up before the mind. 
It may therefore be concluded that option is given to per¬ 
form the kratu either with the brick-made fire or with 
the mind-made fire *, and that therefore the latter is of 
the nature of action. There is a precedent for regarding 
what is really of the nature of meditation, as partaking 
ol the nature of action by entering into a real kratu. 
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In a kratu , known as dv&das&ha, in which the offerings 
of the soma juice are repeated on twelve days, on the 
eleventh (1) day known as aoivUkya all the operations 
are carried on mentally , including the taking of the 
soma juice, the placing of the vessels m their places, the 
singing of the stotras , the reciting of the so, sir as, the 
making of the offerings, the bringing back of the vessels 
to the hota, and the drinking of the remainder of the 
juice by the helpers concerned. They are thus of the 
nature of thought only, and yet as they form a part of 
a real kratu , they are held to be of the nature of action. 
Similarly here also. 

45. i 

And because the fruit of the brick-made fire is 
extended to the mind-made fire. 

This sutra gives an additional reason for the 
conclusion stated in the preceding sutra . The text is 
u ()f these each one by itself is as capable as the preced¬ 
ing one”. This means that whatever capacity there is 
in the brick-made fire will be found in the mind-made 
fire. Hence, as the two fires do the same work, either 
may be resorted to. And as like the other it helps in 
the performance of the kratu , it is auxiliary to it, and is 
of the nature of action. 


(1) The day known as avioUkya is the tenth day of 
the dasaratra , which consists of all the days of the 
dvadasaha except the first and the last. The avivakya day 
is therefore the eleventh day of dvadasaha , 
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The final decision is stated in the next sutra : 

46. fHtajJ ftraforofaw | 

But it is of the nature of meditation only ; because 
it is so affirmed, and because it is seen. 

The view put forward is rejected; for the Hand¬ 
made fire is connected with a kratu, which is itself of 
the nature of meditation. It is so affirmed in the 
following text: 

They are made with vidyu alone; for with vidyU 
alone of one that thus meditates these are made. 

As the activities of the mind cannot be built up like 
bricks, it is evident that the fire is made of thought 
only, and that it is of the nature of meditation ; yet the 
affirmation here by the particle eva (only) of the very 
same fact is intended to show that it has this character 
from its connection with a vidyd -made kratu. A kratu 
of this kind, which the mind-made fire serves, is stated 
in the very same place. 

They (the fires) wore established by mind only ; by 
mind alone the altar was made ; by mind the soma juice 
was taken in them (mind-made vessels) ; by mind stotras 
were sung; by mind sastras were recited. Whatever karma 
is done in a real kratu, whether the principal ottering or 
anything auxiliary to it, all this was done by mind alone 
mentally in those mind-made fires. 

This shows that the kratu also is of the nature 
of thought. 


The opponent, disputes the correctness of the reply ; 
op the plea that there is no injunction to do the kratu , 
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that no reference is made to fruits, and that the context 
relates to a kratu consisting of operations in a brick- 
made fire. The next sutra replies : 

47. =7 w. i 

And the conclusion is not affected; because yruti 
and the other authorities are of greater force. 

The conclusion—'that there is a vidyu-nxaAe kratu , 
and that the mind-made fire is . connected with it—is 
not affected ; for the context cannot prevail over sruti, 
lingo, and vakya. See Introduction, para 19. $ruti has 
been already quoted under the preceding siitra. Linga 
is as follows: 

In regard to one that thus meditates all persons at 
all times make them, even when he sleeps. 

This making of the fires by all beings takes place at 
all times and is done by the mind ; while the brick-made 
fire is made by a limited number of persons working for 
a limited time only. The mind-made fire cannot there¬ 
fore enter through its work into a kratu consisting of 
actions. This indicates that it must enter into a vidya- 
made kratu. The same text is also a vakya , which means 
two words connected together. 


The other two arguments are next met: 

48. > 

Because of the adjuncts ; like the difference of other 
vidyas. And it is seen *, it has been stated. 





The conclusion is supported by the adjuncts of the 
kratu ; and they are the taking of the soma juice in 
vessels, the singing of the stotras, and reciting of the 
sastras. 

By mind the soma juice was taken in them (mind- 
made vessels) ; by mind stotras wore sung ; by mind sastras 
were recited. 

This vid.ya-m.ade. kratu differs from a real kratu, as 
other vid.yas like the dahara vidya differ from it. The 
existence of a vidylX- made kratu being established, the 
injunction to perform it may be assumed; and it is seen 
in other places that an injunction is assumed from a text 
which has the appearance of a repetition. This is stated 
in the purva mlmdmsa (1). The fruit is stated in the 
text “Of these each one by itself is as capable as that 
preceding one This means that whatever fruit is 
yielded by the brick-made fire through its own kratu, 
that is yielded by the mind-made fire through its own 
kratu,. 


The argument in the second sutra of the first view 
is next refuted: 


(1) In connection with an offering in the case of a 
dead person, the following text occurs—“ Holding the samid 
(twig) below, he should follow ; for he holds it over it in 
connection with offerings to the devas.” The particle hi 
occurs (in the original) in the second clause, which shows 
that it is a repetition. Nevertheless, as the holding of tho 
twig over the juhn has not been enjoined elsewhere, an in- 
juction is assumed; and the particle hi is ignored 
<111-4-5). 
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No ; because extension of incidents may relate to 
likeness in any respect whatever; because it is 
known as in the statement that one is like Death ; 
no need to go to his world. 

When certain incidents of one thing are extended 
to another thing, it is not necessary that there should 
be likeness in other incidents also. The two things may 
be alike in one respect only, i.e., the one to which 
reference is made. Here is an analogous case “ That 
purusha, that appears in that orb, is Death indeed 
The incident of destruction alone is extended, as there' is 
similarity in that respect. It does not follow that He 
should go to the world of Death. 

50. qtor "d frtfcsq i 

And by the section that follows, the terms denoting 
the mind-made and other tires should be under¬ 
stood as stated. The addition in the agniraka&ya 
is on account of plurality. 

The second section of the agnirahasya prescribes a 
vidyd with a separate fruit; and this is followed by the 
vaisvanara mdya. Hence it is not correct to say that 
this portion of the veda deals only with karma. 
Question. If this be so, why was the vidyd under 
consideration not added in the Irfihad draiiyaka. Reply. 
Many are the adjuncts of the fire to be imagined in this 
vidyd ; the vidyd has therefore been added where the 
fire is described. 




Sub-section %\ 


51 . ^ ! 

Some (think that only the qualities of the atma —that 
he knows, acts and enjoys—should be meditated 
on in all vidyus ); because he is in a body. 

In sutru 1-4-6 it was stated that in all vidyn* on 
the highest Atma one should meditate on himself also, 
and in (I.V-1-3) it will be explained that the meditation 
should be as being ruled by the highest Atma from 
within. The question for consideration is whether the 
meditator should think of himself only as a knower, 
doer and enjoyer, and as being capable of going to the 
heaven-world and returning here, or as possessing the 
qualities enumerated in the teaching of Prajapati 
(chando ., VIII-7-1) ? The sutra states the first view. In 
the opinion of some the former alternative is the correct 
one; for the meditating jiva d wells in a body ; and 
while he does so, what has been stated is his form ; and 
this is near at hand. By meditating on this form alone 
it is possible for him to reap the fruit of meditation. It 
is not necessary for one, that desires the heaven-world, 
and performs the necessary karma, to meditate, while 
he does the karma , on the aspect that he will attain 
while he reaps the fruit. By meditating only on the 
qualities of knowing, acting, etc., he may do the means 
and reap the fruit; and there is nothing to be gained by 
meditating on a further set of qualities. That case 
does not differ from the case under consideration ; and 
it is sufficient to meditate only on the first set of 
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qualities Objection. The meditation should be on the 
form to be reached ; for it is specially stated : 


What one meditates on in this world, that he 
becomes, when he departs from here (chn,ndo„ III-14-1), 

Reply. It is not so; the text quoted refers to 
meditation on the highest Aims as stated in the text 
“ How he meditates on Him 

The final decision is stated in the next Sutra. 

52. 1 

But no. The reverse (of the present aspect); because 
from meditation on it comes its attainment •, like 
the attainment of the highest AtmU. 

The aspect of the meditator, while he remains 
bound, should not be meditated on ; on the other hand, 
the aspect to be attained, when he will become free, 
should be thought on, while he does the meditation. 
Because as the text quoted states it is only by meditating 
on that aspect that it will be attained. It is not correct 
to say that the text refers only to the nature of the 
highest AtmS. As the jiva is His body, he also enters 
into the meditation. In other words, the meditation 
should be on the highest Aims with the jiva as his body, 
the jiva being clothed in freedom from karma, and in the 
other seven qualities stated in the teaching of PrajdpaU ; 
and the highest AtmU in this very form is to be attained. 
Hence it is stated “ By meditating in this manner I 
will, on going from here, attain that world Hence 
the jiva should be meditated on in the aspect that is to 
be attained, 
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2. The last term in the sutra gives an illustration. 
The attainment of the highest Atmti taught is in the 
aspect that pertains to Him by nature. Similarly, the 
attainment of the jiva too is in the aspect that pertains 
to Him by nature. 

3. This case should be distinguished from the case 
of one striving for the heaven-world. The latter should 
meditate only on his present aspect as knower, doer and 
enjoyer. This is an anga of the karma.; and karma alone *• 
is enjoined as the means to the fruit desired, by the text 
“one that desires svarga should do yaga "■ To know 
that he is different from his body, that he will live after 
death, that he can go to the other world, and that being 

a knower, he can experience the happiness that he will 
find therein—only so much is necessary to give him a 
qualification for performing the kctrvui leading to the 
future fruit. Here it is different. 


Sub-section 22 

53 . fc sfctoj 

Meditations connected with subsidiary parts of 
kratuH are not limited to the sftkha s, in which they 
are taught. They extend to every stikhU (veda ). 

Meditations are taught in various places as connect¬ 
ed with certain subsidiary parts of kratus, like the 
■Mgitha vidya (see chapter 111-347). The question for 
consideration is whether a meditation enjoined on the 
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udgltha in one sakha (1) is limited to that sakha , or 
whether it extends to all sakhas in connection with the 
udgltha in those sakhas. This is taken as a typical 
case, This was settled at the outset by sub-section 1; 
but a doubt arises on the ground that the svaras (2) 
differ in different silkhas, and that the udgithas therefore 
differ. The first view is that the meditation is limited 
to the sdlcha . The injunction ‘ meditate on the udgltha ’ 
is in general terms. In the same sakha an udgltha with 
svaras peculiar to itself being found near it, the in¬ 
junction should be taken as referring to that particular 
udgltha (3). Hence the meditation should be confined to 
the sakha, in which it is taught. 

This doubt is removed by the sutra : The medita¬ 
tion is attached merely to the udgithas ; and this is done 
by the authority known as sruti. Hence, wherever the 
udgltha is found, there meditation is attached to it. The 
udgithas in the different sakhas do differ by the way in 


which they are recited; but 

as 

reference is made to 






(1) Snkha is a branch of the veda, like the knfvn and 
rnfidht/andina sakhas referred to in the discussions in chapter 
I, section 4, sub-section 3. The text of the veda is the same 
in both, though there are minor variations. 

(2) Svara is the variation in tone in the recitation 
of vedic texts. For certain syllables the voice is raised ; 
for some it is lowered. In singing Silvia mantras there are 
seven, svaras corresponding to the seven notes in the 
musical scale, 

(3) In the world, the order in general terms ‘ Bring 
the cow ’ is carried out by taking a particular cow near at 
hand. See note (l) on page 51, 
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them in general terms, all of them come up before the 
mind ; and there is no authority for confining the medi¬ 
tation to a particular udgitha (1). In cases in which 
karmas prescribed in different places are .held to be one 
karma on the principle stated in Introduction, para 16, 
the karma in all the places is brought up before the 
mind at the same time ; and its subsidiary parts like the 
udgitha are also present before the mind ; and there is 
no difference among them in this matter. Hence there 
is no ground to justify a limitation to one (2) place only. 

54. 1 

And like mantra and the rest. There is no difficulty. 

The kratu referred to in various silkhas being one, 
the mantras relating to it mentioned in particular sakhas 
are applied in all sdkhils by sruti and other authorities. 
Similarly, the meditations, though mentioned in one, 
are common to all sdlcMs. By the term “ The rest ” 


(1) In the order ‘ Bring the cow’ as all cows, where- 
ever they may be, cannot be brought, the term ' cow ’ is 
limited to a particular animal. This is not done by the 
presence of an animal near at hand. Here, there is no 
similar difficulty ; and the term udgitha brings up all the 
udglthas as a matter of course. 

(2) Tn the injunction ‘ Do yoga with a pasu ’ the term 
pasu is restricted to a goat, as this animal is mentioned in 
the mantra , with which the hotu is addressed ; but here 
there is nothing to limit the application to a particular 
udgitha. The case is analogous to the injunction “ Do yaga 
with vnhi (paddy) ”, The term vr'ihi refers to the class, 
and not to a particular variety ( adhi ), 




reference is made to jdU (class characteristic), qualities, 
number, likeness, order, material and karma. 


SUB-SPiOTIGN 23 

In the vaisvttnara vidyil dealt with in sub-section 6 
of section 2 of chapter I (see Vedic Texts) the highest 
AtmU is to be meditated on as possessing a body of 
which the heaven-world, the sun, air, ether, water and 
earth are parts, corresponding to the head, eye, prdtia, 
waist, bladder, and feet of a human body. The question 
for consideration is whether the meditation should be on 
the parts of the body separately, or upon the whole 
body, or whether it should be in both the ways. 

First view. The meditation should be on the parts 
of the body separately ; for at the outset the teacher 
referred to the parts and to the fruit of meditation on 
each part thus: 

The dtma, on whom you meditate, is Atma Vaisva- 
itara. . . . He, that thus meditates on Atma VaitfvUnara, eats 
food and sees dear things ; and a son comes into his family 
with the brightness of meditation ( ch&ndo V-12-1 and 2). 

Similarly in regard to the other parts. Also in 
each of these meditations on the parts the object of 
meditation is stated to be Atrncl Vaisvdnara. The medi¬ 
tation on the whole stated at the end is merely a sum¬ 
mary of the teaching previously imparted. 
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2. Another view is that meditation should be both 
on the parts and on the whole ; for a separate fruit is 
mentioned for the meditation on the whole thus: 

Though Vaigvftnara surrounds everything, and is not 
therefore limited, yet he that meditates on Him as thus 
limited by heaven and earth, eats the food that is in all 
worlds, in all beings, in all almas {Ibid., V-18-1). 

There is the analogy of the bhuma vidya , in which 
meditation on name and many other things is first 
described with a separate fruit for each, and then medi¬ 
tation on bhuma is taught with its own fruit. There all 
the meditations, including the last, are admitted to be 
prescribed. Similarly here also. 

Final decision. This is stated in the sutra : 

55. [ 

Appropriatenoss of the whole ; as in the Icratu \ for so 
it is shown. 

What is intended is meditation on the whole only, 
For the upanishad forms a connected whole. See the 
narrative 1 in Fee lie Texts under chapter 1-2-6. Six 
students wished to know Atma Vaisvilnara, and going to 
Asvapati they requested him to teach them, saying 
“You now meditate on this Atma Vaiavanara. Teach us 
about Him.” He complied with the request, concluding 
with the words quoted in para 2 of the first view. The 
upanfshad therefore forms a whole, teaching but one 
meditation. This being so, the meditations on the parts 


1 Hero the original states the narrative; but as it is stated in 
the “ Vedio Texts,” it is omitted here. 
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must be presumed to be mere repetitions { anuvadu ) ox 
parts of the meditation on the whole. The fruit of 
meditation on the whole is the enjoyment of the highest 
Atm ; and to show that in this fruit enjoyment of 
every kind to be found in ail places and at all times is 
included, the fruits of meditation on the parts were 
stated. The intention is not that these part-meditations 
should be done. If this were intended, the unity of the 
context would be affected. The sutra mentions an 
analogy. The injunction is given that on the birth ot a 
son the father should offer to ( ^aisvanara a cake of 
rice flour baked on twelve kapillas (flat, circular pieces 
made of earth and burnt). Parts of the same offering 
are referred to in these words “ What is baked, on eight 
fcapcilas becomes gayatrl and purifies him, giving him 
the brightness of vedic learning,” and this is followed 
by similar statements regarding cakes baked on 
nine, ten, and eleven kapillas. It has been decided 
(purva mlmamsa, 1-4-12) that the texts form a connected 
whole, that but one offering should be made, with a cake 
baked on twelve kapalas , and that the reference to 
other cakes is merely praise of the twelve-ifc«jp3to'-cake. 

The upanishad goes on to state the evil con¬ 
sequences of meditations on parts thus: 

Your head would have fallen off, if you had not 
come to me ; You would have become blind, if you had 
not come to me, etc. ( chando ., V-12-2 and V-13-2). 

This shows that this case is not analogous to bhuma 
vidya ; for no evil consequences are to follow from medi¬ 
tations on name and the rest. The meditation on bhumcl 
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is praised as yielding very superior fruit, and to justify 
this praise other meditations with inferior fruits are 
described. This does not affect the unity of the context, 
the principal being meditation on bhiima , and the other 
meditations serving to enhance its importance. 


SUB-SECTION 24 

.In this sub-section the vidyas for consideration are 
(i) all brahma vidyas (1), the fruit of which is the reach¬ 
ing of the highest Atma, and (ii) vidyvk like prana 
vidyas, that deal with one matter and yield one fruit. 
The question for consideration is whether they are one 
or whether they are different. The conclusion to be 
reached here was accepted tentatively in the previous 
sub-sections; and the discussions proceeded, whether a 
particular vidya came under the rule laid down in the 
first sub-section. 

First vim. The vidyas are one ; for the object of 
meditation is one ; and as this constitutes the form of 
the vidya, the form is the same, as also the fruit. 

Final decision. This is stated in the sutra : 

56. I 

(They are) different; for the words and the rest 
differ. 

(1) Like sad vidya, bhuma. vidya, dahara vidya, upa- 
kosala vidya, swndilya vidya, vaiso'Cmara vidya, Unandamaya 
vidya, and akshara vidya. They may be taught in one 
§Ukka dr in many .fakhus ; all of them are considered here. 




MIN ISTfy 



The words ‘the rest’ refer to repetition, number, 
subsidiary part, context and name (See Introduction, 
para 15). Here these reasons exist for holding one 
vidya as differing from another. The terms veda and 
npasiia, enjoining meditation, do denote continuity of 
thought, and this thought is of the highest Atmti ; yet 
the mind has to dwell on Him as possessing this or that 
attribute stated in the context. In one case it is being 
the sole cause of the evolution of the world ; in another 
it is possessing freedom from karma and the other seven 
qualities ; and so on. Hence, the vidyas differ. Also, 
the fruit in the form of reaching the highest Atma 
being stated in a particular context, the need of the 
injunction is satisfied, and the vidya becomes complete. 
Hence the vidyas are different (1). This subject is dealt 


(1) In the text the difference among brahma vidya$ 
was based on difference of form and difference in the fruit, 
It may also be caused by difference in other respects. The 
nyasa; vidya is taught in taitUrlya-ntit&yaya thus; ‘' Unite 
yourself, pronouncing the syllable (known as prartava ).” 
The term used here is ymjlia , while the terms used in 
regard to other vidyas are veda, upuslta, etc. Thus the 
terms differ. The names are different; it is nyasa vidya 
here, and others have their own names. The form of this 
vidya. is the highest Atma standing in the place of other 
vidyas and giving the person, that throws himself at His 
feet, the fruit of those vidyas without any further effort on 
his part. This is not the form of the other vidytis ; for the 
meditator has to think of Him as possessing this or that 
attribute prescribed for them. In regard to the fruit also 
there is difference in that one, that does the nyasa vidyH, 
may reach the highest Atmti whenever he wishes it, while 
the other has to wait till the prtirabdha karma has been 
expended, karma tfa^t has begun to yield fruit. Lastly, 
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with in the purva mlmdmsa ; and a separate sub¬ 
section here is unnecessary; but the author of the 
sutras wishes to refute the view that upanishad texts 
do not deal, as the means to release, with mere know¬ 
ledge to be imparted by vedic texts. If this were 
correct, all the labour spent on this section of the svtms 
would be thrown away. 


SUB-SECTION 25 

In the preceding sub-seetjon it was settled that 
vidyfts, the fruit of which is to reach the highest Atma, 
are different. It will now be considered whether a per¬ 
son may combine two or more of them, and whether there 
is any use in doing so, or whether it will suffice to do 
any one of them. 

First view. The combination also has its use. It 
is seen that different injunctions are carried out by one, 
though they contemplate but one fruit. Agnihotra and 
darsa-purgamasa yield each the same fruit, viz., svarga 
(heaven-world) ; and yet they are combined, so that 
more of it may be enjoyed. Similarly two or more 
vidyas may be combined, so that one may be with the 
highest Atma for a longer time and enjoy Him to a 
larger extent. 


the qualification also differs ; for the nyUsa vidya is for one 
that has not the requisite knowledge, or capacity, or 
cannot brook delay in the attainment of the fruit, Hence 
npilaa vidya differs from all others. 
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Final decision. This is stated in the siitra : 

57. I 

Any one of thorn at one’s option; as the fruit does 
not differ. 

By all vidyds the same fruit is reaped— viz., 
enjoyment of the highest Atmtii, who is bliss without 
limit to its excellence. This is stated in the following 
texts—“ One that meditates on Brahma attains the 
highest” (ana., 1-1); That is one unit of the bliss of 
Brahma ; and this is shared by one that knew the 
veda and was not distracted by desires, i.e., by one 
that has become free (Ibid., VIII); and when the 
meditator sees the Purusha, shining like gold, the 
material and operative causes of the world, and 
its ruler, then he shakes off good and bad deeds, 
and free from ail touch of matter, attains the highest 
likeness to Him (munda., III-1-3). Thus the highest 
Atwfl is in the enjoyment of bliss without limit to 
Himself and to others. If this fruit can be attained 
by one vidyoL only, what is the need for another? 

Hence no combination is required. In the case of other 
fruits, like svarga (heaven-world), there is limitation 
in place, in time and in their nature. It is possible 
to increase the quantum of enjoyment in place or time ; 
and one that desires this increase may combine many 
karmas. Here there is no such need. All vidyds on 
Brahma lead to enjoyment by removing the obstacles 
to enjoyment in the form of avidyd. and beginning¬ 
less karma. 

08 
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58. «WNKW | 

But meditations aiming at worldly objects of desire 
may be cumulated or not at pleasure ; because the 
former reason does not hold. 


Sub-section 26 

It was decided in sub-section 17 that meditation 
on the udgltha is not compulsory. The opponent 
disputes the correctness of this decision and urges 
certain further arguments, which are examined here. 
The decision depends on the question whether meditation 
on the udgltha is for the purpose of the yaga or whether 
it benefits the yajantMna (one that does a yaga) In the 
former case the meditation would be a part of the yaga 
through the udgltha , and would be compulsory ; in the 
latter case it may be done or not at the option of the 
yajomana. The opponent’s view is stated in the first 
four sfitras and supported by arguments: 

59. q'gmqw. | 

Meditations on the adjuncts of krcitus aro parts of 
them, as are the adjuncts on which they depend. 

First, the sentence containing the injunction does 
not state the fruit of the meditation ; and it has to be 
gathered from another sentence at the end of the 
section of the upanishad. This case is therefore not 
analogous to the case of the milking vessel: 

In a chamasa carry the water (for pranita) (to the 
north of the Uhavanlya fire) •, for one that desires cows in 
the vessel in which cows are milked. 
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Here the fruit in using the milking vessel is stated 
in the injunction text itself; but in the case under 
consideration it is merely “ meditate on the udgltha 
As the yclga (darsa or purnarmlsa) may be done without 
the milking vessel, its use is not for the performance of 
the karma ; but it only benefits the yajamdna. Hence 
it is not a part of the karma. The right analogy is 
furnished by the juhu referred to in the text,— 

Ho, whose juhti is made of parya wood, does not hear 
unpleasant statements. 

(Juhfi is an instrument used in making offerings). 
Here not hearing unpleasant statements does not at first 
sight appear as the fruit; and it is not stated 'n the 
first clause, which contains the injunction. It is there¬ 
fore regarded as helping the performance of the yd'ja, 
and the second clause is held to be arthavcula. In the 
case under consideration the fruit of the meditation to 
make the yaga most efficacious is stated in another 
sentence ; and the statement is not in the form of an 
injunction. Hence this statement is arthavdda, as not 
hearing unpleasant statements is. Hence, as the 
udgltha is part of the /cratu, and is invariably sung in it,, 
so the meditation also, which depends on the udgltha, 
forms part of the kratu and should bo invariably done. 

60 . fsji&SJ | 

And because of the injunction. 

Secondly, the injunction is merely ‘ meditate on the 
udgltha'. There is no mention in it, as in the case of 
the milking vessel, of a special qualification on the part 
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of' the yajamdna, which would limit the meditation, and 
connect it with the qualification. The meditation is 
therefore a necessary part of the udgitha. 

61 . OTTfTOctl 
Because of rectification. 

Thirdly, the text “ From the place of the hoffi, 
udgitha without meditation is rectified ” (chando., 1-5-5) 

indicates that meditation on the udgitha by the udgatn 
is always required. For the text states that when the 
udgilta fails to meditate, the defect is rectified by the 
hota, when he utters the syllable known as pranava. 

62. | 

And because the seat of the meditation, i.e., the 
syllable known as pray am, is stated as going 
everywhere. 

This statement is thus made : 

With it the karma enjoined by the three-fold veda 
proceeds; with pranava the adhvaryu says H^rhvaya ; 
with pranava. the hota recites ,s astra ; with prarjava the -udgUtU 
sings stotra (chando., 1-1-9). 

Here the term ‘ term ’ (with it) refers hack to what 
has been mentioned before, i.e., pragma with the medi¬ 
tation. Hence, the meditation being ever found with 
pranava, it is an adjunct of the kratu, as the udgitha is. 


This view of the opponent is rejected in the next 
two sutras ; 
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63. * 31 ! 

But no: because their going together invariably is 
not declared. 

Here the second argument—that stated in suira 
60—is met. It is true that in the injunction there is no 
mention of a special qualification ; but this is stated 
later on at the end of the section, hy pointing out that 
the kratu becomes most efficacious, when meditation is 
done. If therefore the yajarrityna desires to reach the 
fruit of the kratu quickly,: he should arrange for the 
meditation being done. Meditation on what ? On the 
Udgltha, which is found in the context. The conclusion 
therefore is that meditation on the udgltha yields a fruit 
different from the fruit of the kratu. It cannot there¬ 
fore be an adjunct of the kratu (1). 

(1) Whether a thing enjoined is connected with a 
fruit does not depend upon the mention of the fruit in the 
injunction text or not. It depends upon the quickness in 
perceiving the connection between the two. In the case of 
the juhU the connection between its being made of parya 
wood and the fruit mentioned in the same text is not 
quickly perceived ; for the condition that it should be so 
made is not expressly stated to be the cause, and not hear¬ 
ing unpleasant statements ’ to be its effect; further, this 
fruit is stated not in the first clause that gives the injunc¬ 
tion, but in a clause that follows it. Hence owing to the 
delay arising from both these causes ‘ being made of parget 
wood ’ is connected with the juhu, and through it with the 
kratu ; and it is decided that it is for the performance of 
the kratu ; and the mention of the fruit is treated as 
arthavuda. 

In the case of the milking vessel (go-dohana) the 
fruit is mentioned in the injunction text itself; and the 
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2, The arguments stated in sittras 61 and 62 may¬ 
be replied to as follows: If the yajarnana makes up his 
mind at the outset that the fruit of the kratu should not 
be obstructed, and if the udgata fails, the hota rectifies it. 
If the yajamOna does not desire it, there will be no 
defect to be rectified, The text ‘ with pranava , the 
adhvaryu ,’ etc., does not refer to pra/qctva along with 
meditation. It refers to the syllable alone. On the 
other hand, there is a linga in support of the final 
decision. This is next stated: 

64. fifsfra i 

And because the upanishad shows this. 


only defect is that it is not expressly stated to be produced 
by the use of the milking vessel. The connection between 
the milking vessel and the attainment of the fruit has to be 
inferred. But as there is only one cause of delay, the use 
of the milking vessel and the fruit are connected. The use 
of the vessel is not therefore for the kratu , but for the 
yajamtina. In the case under consideration also there is 
only one cause of delay. The fruit is expressly stated to be 
produced by the meditation; and the only defect is that it 
is not stated in the injunction text. The case being there¬ 
fore analogous to the milking vessel, the meditation is con¬ 
nected with the fruit, but not with the udgttha. 

The case under consideration differs from the case of 
the juhn for another reason. In the case of the juhn there 
is a need—of what wood it should be made; but the 
udgltha does not need meditation ; for it may be sung without 
it. 4 Being made of parrja wood,’ not being action, needs a 
kratu, into which, it may enter ; but meditation being itself 
action does not, need it; but may connect itself with a fruit 
directly. Hence the juhn and ‘being made of parrja wood ’ 
are connected with each other. In the case of the udgilha 
and meditation, neither needs the other. Therefore, the 
meditation is not its anga. 








The text is “ The brakrhcL that knows this, saves the 
kratu, the yajamtina, and all the helpers ” ' (chQndo., 
IV-17-10). There is room for this saving, only if the 
udgUta is not bound to meditate .on the udgtiha. This 
mark is sufficient to show that the marks stated in sutras 
61 and 62 are generally, but not invariably, found. 
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CHAPTER III 
SECTION 4 

Brahma VidycL has beeil considered. In this section 
the helps to it will be examined, including the karma* 
enjoined in the earlier part of the veda. 

SUB-SECTION 1 

This is preliminary. The question for consideration 
is whether man’s goal comes from meditation or from 
karma, of which meditation is an adjunct. The final 
decision is stated in the sutra: 

h gw$$fR3Ts^fci ^T^iqoT: i 

From it {i.e., meditation) man’s goal comes ; because 
oedic texts state this. This is the view of Bada- 
rttyana. 

The texts are: 

One tiiat meditates on Brahma reaches the highest 
(ana., 1-1). I know this, vU., meditating here on that great 
Purusha alone, who shines like the sun, and who is far 
removed from tamas, one becomes immortal; no other 
path lies to the goal (purusha snkta — 20); similarly, the 
meditator is released from name and form, and roaches the 
Purusha, who is greater than the great, and who abides in 
heaven ( murj(jla ., 111-2-8). 
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Jaimini disputes this conclusion ; and his arguments 
are stated in sutras 2 to 7 : 


2. %qmTcHW # 4^W s -iF^sr{cI%rFtl^: t! 

Because meditation serves karma ; the mention of 
fruit is arthavOda, as in other cases. This is the 
view of Jaimini. 

In Jaimini's opinion these texts are intended to 
show what is the real nature of the jiva, who does 
harm,a. Meditation thus gives the doer of karma the 
necessary qualification for doing it; and through him it 
serves karma, and becomes a subordinate part thereof. 
As it cannot have a separate fruit of its own, the 
mention of the fruit in these texts is mere arthavdda 
(praise). ‘ As in other cases ’—the cases referred to in 
the following sutra of purva rnlmCimsd - — “ In the cases 
of substances, qualifications and actions, which serve 
something else, the mention of fruit is arthavada 
(praise).” 

2. The vedantin raises two objections: In the 
following sutras it was stated that a Being other than 
the doer of karma is to be reached by one desiring 
release, and that He is placed before him for meditation 
by vedic texts: 1-1-17 ; 1-1-18; 1-2-3; and 1-3-17. In 
sutra II-1-22 it was pointed that the same Being, that 
is referred to in the text “ That thou art,” is other than 
a jiva ; and it was explained in sutra 1-4-22 how words 
in apposition as in this text should be understood. How 
then can the view stated in paragraph 1 be maintained ? 
Reply. In the very texts, on which you rely, there 
are indications that karma is more important than 
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meditation. By the light of these indications words in 
apposition are understood as affirming the identity of 
Brahma and the jiva. Hence the texts of the vedcLnta 
teach merely that the jiva in his nature is other than 
his body, 

3, Secondly, the statement that the texts give a 
qualification to a jiva is not sound ; for he does worldly 
acts as well as those enjoined by the veda ; and he is 
not connected only with the latter Reply. The doing 
of worldly acts is possible by one that does not know 
that he is other than his body ; but in regard to karma 
enjoined by the veda the doer should know that he is 
other than the body, and that he is eternal; and this 
knowledge is needed for such karma. 

4. Hence meditation, entering into karma through 
the doer, is a part of karma. 


These indications are stated in the next five 
sutras: 

3. 

Because it is seen in the practice (of those doing 
meditation). 

Asvapati, who was foremost among those that did 
brahma vidyd, and who was approached by certain seers 
for instruction on Atmit Vaismnara, said “ Revered sirs, 
I am going to perform a kratu" ( choLndo ., Y-ll-5). The 
smritis state that Janaka and other persons, who were 
foremost among those that meditated on Brahma , were 
ever engaged in the performance of karma, “ Janaka and 
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others attained their goal with karma alone ” (bhagavad- 
gim, III-20). Having knowledge of the atma, and 
doing brahma vidyd, he performed very many yajnas in 
order to remove mritya by avidyil (vishnu, VI-6-12). 

4. ci^cl- i 

'O 

Because it is declared by the veda. 

The text is: 

That which is done with meditation, with Ga g° 1 '- 
noss, and with knowledge of everything being ruled from 
within by the highest ItmU, that alone becomes mos 
efficacious ( chando 1-1-10). 

It cannot be urged that this text is limited by the 
context to udgltha ; for sruli is of greater force than the 
context. The text therefore applies to all vidyds. 

5. 

Because of the statement that they contact (a 
departing jiva). 

The text is: 

Him meditation and karma contact and go with 
him (h jihad,, V I-4-2). 

T his co-existence should be explained by the s.ib 
ordination of meditation to karma for the reason stated. 

6. cKffi foqRtft l 

Because karma is enjoined to one that has it (medi¬ 
tation). 

The text is: 

After learning the veda in the house of the teacher 
in accordance with the rules, and when time could 
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spared from his service, let the student perform the 
ceremony known as samavartana and live in a family, etc. 
{chUndo., VIII-15-1). 


Then he is required to do karma. This injunction 
is given to one that has learnt the veda, and the 
learning includes a knowledge of not merely the text, 
but of its meaning also. Hence brahma vidya is connect¬ 
ed with karma for its service, and cannot yield 
independent fruit. 

7. ftroirX 1 

Because of the restriction imposed. 

The text is: 

Let one desire to live a hundred years only doing 
karma here (.Isa easy a —2). 

The meaning is that the whole life should be spent 
in doing karma alone. 


Jamini's view is first refuted, and it is next shown 
in six sutras that the texts quoted do not support him : 

8. qRiiqopfqq l 

But a Being, other than the jiva, is mentioned in the 
texts ; and this is Badarayaya’s view. This 
appears from the veda. 

The texts quoted under the first sutra refer not to the 
jiva, the doer of karma , but to Brahma, who is differen¬ 
tiated from him by being opposed to imperfections of 
every kind, and by being the seat of numberless noble 
qualities without limit to their excellence. The indi¬ 
cations stated will be replied to presently. The object 
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SUB-SEG. 1] 

of meditation is a Being other than the jiva. This 
appears from the following texts : 

He is free from karma , free from old age, death, 
grief, hunger and thirst; He has unchanging objects of 
desire ; and His will is never frustrated ( chando ., VIII-1-5); 
He willed—‘ I will become many, and to that end I will 
evolve ; He created fire {Ibid., VI-2-3); who knows every¬ 
thing (mmda., 1-1-10); His capacity is heard to be superior, 
to be of many kinds ; and to pertain to His nature ; also 
His power to know, to support, and to create and destroy 
Uueta., VI-8); It is one unit of the bliss of Brahma (ana., 
VIII); One, that meditates on the bliss of Brahma, from 
which speech returns with the mind without reaching its 
higher limit, does not fear anything (Ibid- 9); He is the 
controller of all; He is the lord of beings ; He is the pro¬ 
tector of beings ; He is a protective bund ( brihad ., 
VI-4-22); He, the world-cause, is the lord of the lords of 
the senses (jivas) ; no maker or lord of Him exists (?veta., 
VI-9) ; By the unobstructed command of that Aktihara, 
Gariji, the sun and the moon stand supported •, by the un¬ 
obstructed command of that Akshara heaven and earth 
stand supported (brihad., V-8-8); From fear ol Him the 
wind blows; from fear the sun rises ; from fear of Him fire 
and lndra (go about their business); death, the fifth, runs 
about (ana., VlII-1). 

These texts, enjoining meditation, show that the high¬ 
est AtmCi is free from the slightest touch of any imper¬ 
fection ; that He is the seat of endless, noble qualities ; 
that He by mere will and for mere amusement evolves 
the universe, sustains it and dissolves it in the end ; 
that He is all-knowing, and omnipotent; that the 
higher limit of His bliss cannot be thought of or des¬ 
cribed ; that He is the lord of the jiva ; and that He 
controls everything. These attributes can never be 
found in a jiva, whether he is bound or has become 
free. The texts do not therefore contain any reference 
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to the jiva, the doer of karma , who is like a glowworm, 
and who is fit to be affected with avidya and other 
imperfections. The vidyas cannot therefore be connect¬ 
ed through him with karma , as being made of parna 
wood is connected through the juhu with a yaga. 
Hence, the fruit in the form of attaining the highest 
Atma stated in the description of vidyas flows from the 
vidyas themselves, and its statement is not arthavada as 
thougt by Jaimini. 


9 - 


Non-practice of karma is as much seen as its 
practice. 

This disposes of the text quoted in sutra 3. Here is 
a text “ We are seers descended from Kilvasha ; for 
what purpose should we learn the veda ; for what 
purpose should we do yagas" ? Seeing that karma is 
abandoned by some, that do meditation, it should be 
concluded that meditation is not an adjunct of karma. 
If it were, how could karma be given up ? Question. 
How are the doing of karma by some, and abstention 
from it by others to be reconciled "? Reply. Thus, when 
karma is done without an eye on its fruit, it serves 
meditation; and its performance is appropriate. This 
will be pointed out in sutra 26. But karma done for 
fruit obstructs meditation on Brahma, the only fruit of 
which is release from the bondage of karma, and its 
abandonment is equally appropriate 


10. aisrqftqr 

It does not apply to all vidyas. 
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The text referred to in sutra 4 applies only to 
meditation on udgitha. The term yad (that) must 
refer to something already mentioned; and that some¬ 
thing is udgitha, which is referred to at the outset in 
the injunction tl meditate on the udgitha . What is done 
with meditation is referred to by the term yad (that), 
and it is said to be most efficacious. The text is not to 
be understood to mean “ That which is done is done 
with meditation (1) 

11. fa*rt»TORH?t I 

Division as in hundreds. 

Meditation and karma produce different fruits, 
as explained under sutra 9. The former goes with the 
departing jiva to yield its own fruit, viz. , to make hint 
resume it in the next birth, and practise it, till it be¬ 
comes perfect; and karma does the same, viz., to remove 
any obstructions in such resumption. Though the two go 
together, they are divided in their action. There is the 
analogous statement “ one that wishes to sell land and 
precious stones is followed by two hundred rupees . 
This means that one hundred is for the land and one 
hundred for the precious stones. 

12. ! 

(The injunction to do karma is given) to one that has 
merely learnt the veda. 

(1) The opponent’s meaning is • the term vidyayii 
(with meditation) is .yruti, and it has greater force than the 
context. Sruti is the capacity of a single word ; and here 
the term vidyaycL has no capacity to connect vidtja with 
karma as a subsidiary part, unless the sentence be as 
pointed out, 
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This deals with the text quoted in sutra 6. The 
term " learning the veda " means only learning the text 
The injunction to learn the veda is fully carried out, 
when the text has been learnt; it does not require him 
to know its meaning also. When the text has been 
learnt, as it teaches karmas as means to fruits, one of 
his own motion takes up an enquiry to determine what 
it exactly teaches. Then, .if he desires worldly fruit, he 
seeks to know karma ; if he desires release, he essays to 
find out all about Brahma. This text does not therefore 
make meditation an adjunct of karma. 

Assume, however, that the injunction to learn the 
veda is not fully carried out, until the meaning also is 
known. Even then, meditation is not an adjunct of 
karma. A knowledge of the meaning of the veda is 
different from meditation. One learns how the karma. 
known as jyotishtoma should be done; but this know¬ 
ledge is different from its actual performance, which 
alone leads to fruit. Similarly, one’s knowledge of the 
nature of the highest Atma and of the mode of medita¬ 
tion on Him is different from the meditation itself, 
which alone leads to the attainment of the goal. Hence, 
the injunction to do karma not being conveyed to one 
that does brahma vidya , this vidya is not connected with 
it as its anga. 

13. | 

Because it is not particularised. 

Here the text quoted in sutra 7 is considered. 
There is nothing in it to show that the karma enjoined 
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is a means to fruit directly— i.e., independently of medi¬ 
tation ; and it may be understood to refer to such karma 
as will serve meditation.. In the case of Janaka and 
others referred to in the verse of the bhagavad glia 
under sutra 3 meditation continued till they departed 
from this world, and karma served such meditation. The 
opponent therefore draws no support from this text. 


Having thus answered the opponent, the next nutra 
explains the meaning of the last text: 

14. 1 

Only to praise meditation is permission given. 

The text occurs in the Tsdvdsya, which begins with 
the statement “ All this is pervaded by the all-Ruler 
The context therefore relates to meditation ; and in 
order to praise it merely the statement is made that one 
may do karma throughout life. By the peculiar merit 
of the meditation, even though one should ever do 
karma, yet he will not be polluted by it. The remainder 
of the text shows this “ If you live thus, and not other¬ 
wise, you, who find no pleasure in worldly matters, will 
not be stained by karma " (verse 2). 


Having thus demolished the opponent, the next 
three sutras support Bddarcltjana’s view : 

15. l 

And some (state abandonment) at pleasure (of the 
householder’s stage by one doing brahma-vidya ). 
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That is, those, that follow certain silkhas, teach 
that one may at pleasure give up the life of a house¬ 
holder (and with it its karma), if he practises meditation 
on Brahma: “ What shall we do with children, who 
have this Atma in the place of this world ” (bp.had., VI- 
4-22). This text, permitting one, that meditates on 
Brahma, and is disgusted with the world, to abandon 
the life of a house-holder, and with it its karma, proves 
that meditation on Brahma is not an adjunct of karma. 
If it were, one that meditates could not make this 
renunciation at his pleasure. 

16. ^ | 

And the destruction (of karma by meditation is 
taught)- 

Taught in every upanishad. Karma is the root from 
which all the sufferings of the bound jiva come, and 
is in the form of good or evil deeds. Its destruction by 
brahma vidycl is thus taught: “ His karmas are destroy¬ 
ed, when the Being is seen, compared with whom all 
superior beings appear as inferior ” (rnunda., II-2-9). 
Such destruction would be inappropriate on the theory 
that meditation subserves karma ; for a subordinate 
part cannot destroy the principal karma. 

17. =3 ft I 

And brahma vidyti is found in those, that have taken 
the vow of celibacy ; for it is stated in the 
upanishad . 

Such persons, not leading a house-holder’s life, 
cannot do agnihotra , dar$a , purtiamdsa and the rest. 



I EC. l] jaimini’s objection 



This proves conclusively that meditation is not an. 
adjunct of karma. 

This last sutra raises a controversy as to whether 


the (Xsrama (stage of life) of persons, that have taken 


the vow of celibacy, is recognised. The first view is: 
there are no such stages; for the injunction is “ one 
should do the agnihotra homa as long as be lives ” ; 
Smritis, that teach differently, are no authority. To 
meet this objection the sutra adds the second sentence. 
In the veda itself the dsramas are recognised. The 
texts are : 

There are three seats of dharma (cMndo., .11-23-1); 
These that in a jungle meditate on Brahma ( tapas ) with 
eagerness ( chUndo V-1.0-1); Desiring this same fruit they 
renounce the world ( brihad VI-4-22). 

The injunction to do agnihotra throughout life is direct ¬ 
ed to those, that are not disgusted with life. 


This answer does not satisfy Jaimini , who tries to 
explain away the texts: 



It is mere repetition of what is otherwise known. 
Jaimini thinks so ; because there is no injunction ; 
and the veda forbids it. 

In these texts there is a mere statement of the 
stages of life. For, there is no injunction. The context 
begins with the text “ There are three seats of dharma ” 
and praises meditation on Brahma , which is the subject 
under consideration. It closes with the words “ One 
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that meditates on Brahma attains immortality ”, 
Hence, the stages are stated for that purpose, but not 
for directing one to go into them, In the second text 
also mention is made of them in order to teach the path 
known as devayotna. There is no injunction either here. 
There is also prohibition of any stage other than that of 
the house-holder; 

He, that gives up the sacrificial fire, is indeed one 
that destroys the virility of the deyas. 


The next sutra refutes Jaimini's arguments: 

19. srggq i 

The aqramas should be held ; so Bndaraya/ia thinks ; 
because similarity (to the house-holder’s stage) is 
stated in the upanishad. 

The opponent admits that the house-holder’s stage 
should be held. The other stages are exactly in the 
same position; for reference is made to the three seats 
of dharmas, in order to praise one that meditates on 
Brahma ; and this reference applies to the other stages 
as well as to the house-holder’s. Opponent. The 
reference to the house-holder’s stage pre-supposes that 
that stage exists. Reply . This argument applies to the 
other stages also, if the thing be looked at without 
prejudice. Bee the duties enumerated in the context. 
Opponent . The duties mentioned relate only to the 
house-holder ; and tapas (diminution of sense enjoy¬ 
ment) and brahmacharya (leading a student’s life) are 
found only in him. Reply. This is not so ; for the 
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dharmas are staked to be three in number, and 
they are divided thus: 

Yajnas, recitation of the veda frequently and 
making gifts form the first; tap as alone is the second ; the 
student, that lives in the house of his teacher, and uses 
up his body completely in his service, is the third. 

This mention of the number and division of the 
duties would be inappropriate, if only the house-holder’s 
stage existed. Hence the proper explanation is as fol¬ 
lows: The first three duties pertain to the house-holder 
(See Vedic Texts, and the notes thereunder). Tapas is 
the duty of mighamsas and of those that have re¬ 
nounced the world ; for it is their prominent function. 
The term brahmacharya denotes the disciplined life of 
the student, that has taken the vow of life-long 
celibacy. The term brahma samstha, occurring further 
on, means from its etymology meditation on Brahma ; 
and this may be found in all the stages. Among those 
found in all the three stages those that meditate on 
Brahma attain immortality ; but those that do not 
do so reach worlds, in which the fruit of good deeds is 
experienced. 

This is very clearly stated in the vishnu purcina : 

The place to be reached by brnhinaijas, that perform 
the nitya and naimittika karma*, is the place of Bhrigu and 
other nrajapcdis •, that to be reached by kshattriyas, that do 
not run away from the battlefield, is the place of Indr a ; 
that to be reached by vai?yas, whose mind finds pleasure in 
their own duties, is the place of the marutts ; that to be 
reached by persons of the §Udra caste, that perform the 
service of the other castes, is the place of gandharvas. . . 
Students that dwell in the houses of their teachers reach 



the same places as those reached by men that renounce the 
world. Forest-dwellers go to the place of the seven rishis. 
House-holders go to the place of prajapatis \ those that 
renounce the world to satyaloka. Those, that meditate on 
certain things as Brahma, attain the imperishable place 
known as vishyu-pada (above the place of Dhruva). But 
those, that look to Brahma alone, and ever meditate on 
Him, go to that highest place, which the dwellers in the 
highest heaven (see 1-6-34 to 39). 

These verses state the fruits to be attained by those 
that are in the several varnas (castes) and stages of life, 
without doing brahma vidya. These fruits go up to the 
world of the four-faced one. The last verse beginning 
with 1 But those ’ refers to the attainment of Brahma 
Himself by those that do brahma vidya. 

The conclusion is that the other stages are on a 
par with the house-holder’s, and that one may hold 
them also. In the other text also “ Those that in the 
jungle meditate on Brahma with eagerness ” the exist¬ 
ence of the stage, in which iapas is the prominent duty, 
(and this is indicated by the term ‘ in the jungle ’), is 
presumed ; and it is only then that, the devaydna can be 
taught with regard to it. 


In the preceding mtra the opponent’s view that the 
texts under consideration merely state the existence of 
the stages was accepted, and a reply was given. The 
next mtra explains that the texts do enjoin the holding 
of them : 

20. fafedSTBWcU 

Injunction only; as in the case of dharaya. 
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The following text relates to offerings to be made 
when a sacrificer’s body is cremated : 

Let him follow, holding the sarnid (a twig of the 
palUsa tree) below the juhu \ for he holds it above for the 
devas. 

In this text, though the second clause has the form 
of a repetition ( anuvdda ), it is accepted by the mlmttm- 
saka as an injunction, on the ground that the holding of 
the samid above has not been taught elsewhere. 
Similarly, here also it should be assumed that an in¬ 
junction is given, for the reason that the stages have 
not been taught elsewhere. 

2. Hitherto the opponent’s statement was accept¬ 
ed ; and the question was discussed; but there is express 
injunction in the upanishad of the JcLbalas : 

Let one, completing the student’s life, become a 
house-holder; from the house let him become a forest- 
dweller ; and then renounce the worldor also otherwise , 
he may renounce from the student’s stage, or from the house 
or from the forest. On the very day, on which he becomes 
disgusted with the world, let him renounce it. 

It. being thus established that there are stages other 
than the house-holder’s, the texts describing one’s 
indebtedness, and his life-long performance of agnihotra, 
and the text prohibiting the abandonment of the fires 
should be understood as applying only to those that are 
not disgusted with the world. There are other texts that 
teach that those meditating on Brahma should perform 
karmas to the end of life. They pertain to the duties of 
their own ilsramas. 
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This sub -section and the next come in only incident¬ 
ally. The chtindogi/a has this text: 

This udgltha . the eighth, is the best of essences ; it 
is the highest ; it deserves the place of the highest Attfru 
(1-1-3). 

Is this description intended merely to praise the 
udgltha , or is it to be meditated on as the best of essen¬ 
ces? (1) The latter view will be shown to be the correct 
one. Taking that view it was pointed out in sub¬ 
sections 17 and 26 of the preceding section that the 
meditation was for the benefit of the yajamilna, and 
that its doing was therefore optional. 

First view. The description is more praise. For, 
referring to the udgltha, which is an adjunct of a krat.u, 
it is said to be the best of essences. In the text Ibis 
(earth) is the juhu ; the heaven-world is the dhavanlya 
fire,” the earth is said to be the juhu, and the intention 
is merely to praise it. Similarly in this case also. This 
view is stated in the first part of the sulfa , and then 
follows its refutation. 

21. pgfcWi^qi^Hif^rd i 

If it be said “ Mere praise ; because reference has 
been made to it,” the reply is—No ; because it is 
new. 


(1) Though the question is considered with reference 
to the udgltha, the decision applies to all texts, that are 
similar, and deal with adjuncts of lc.ra.tus. 








Final decision. It is not mere praise. Praise is 
given in one of three ways: (i) by stating a quality 
known already from some authority ; (ii) by stating a 
quality not previously known ; (iii) or by adopting a 
secondary meaning, when the quality brought up by 
the primary meaning is unsuitable. Not one of 
these ways is applicable here. It is not known 
from any other authority that udgltha is the best of 
essences. If it were, reference might be made to the 
fact, and an idea of its importance created. The second 
way will not do either; for udgltha is not really the 
best of essences; this quality is not suitable to the 
udgltha ; and it cannot therefore be stated in regard to 
it; and such statement will not constitute praise. Nor 
will the third way apply as in the text quoted in the 
first view. It occurs where karmas are prescribed, and 
it is possible to connect it with the juhu and say that it 
conveys praise. But here there is no injunction in the 
context in regard to the singing of udgltha , with which 
the text in question may be connected. It is not 
legitimate to take out this text, carry it to where the 
udgltha is prescribed, and connect it with the injunction. 
Without doing this it is possible to explain the text as 
prescribing a meditation on the udgltha as the best of 
essences. The fruit of such meditation will be that the 
karma will become most efficacious. 


In the preceding sutra it was stated that thero was 
no injunction near at hand to sing the udgltha. In the 

next sutra it is shown that there is an injunction to 
101 



1 *mrffy 



<SL 


SRI BHASHYAM [CHAP. Ill, SEC. 4 

meditate on it; and this is an argument in support of 
the final decision : 

22. RR5IS5H | 

And because there is a term which denotes action. 

In the term upaslta (meditate) the termination 
giving the injunction is joined to the root, which denotes 
an action ; and an injunction to meditate is therefore 
given. 

Sub-section 3 

Most vidyas are introduced by a narrative. The 
description of meditation on the highest Atma in the 
form of Indra begins with the words “ Pratardana, 
DaivodUsi went, to the abode dear to Indra ” ; the sad 
vidijtl with the words ‘ There was one named sveiaketu, 
the sun of Aruni ’; and so on. The question for 
consideration is: What purpose do the narratives 
serve? Are they to be recited by the hotel, one of the 
helpers, just before a particular offering is made in a 
horse-sacrifice, or are they intended to help in the 
teaching of particular vidycls. 

First view. The former alternative is the correct 
one. The injunction to recite the narratives is thus 
given: 

Recite narratives in the puriplava sastra (l). 


(1) Puriplava is the name of a particular sastra 
recited by the hotn in the asvamedha. Sastra is the name 
given to verses of the rik veda recited by the hot a or one of 
his assistants before certain offerings of the soma juice 
are made. 
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The time for recitation is next stated: 

When the king has been anointed, and when 
wearing clothing made of gold and silk, he has taken his 
seat to the south of the ahavantya fire with his sons and 
ministers, the hota should recite puriplava. 

The term narrative (dkhyana), being general, includes 
the narratives in the upanishads also. Objection : The 
second text is thus continued. 

On the first day recite the narrative beginning with 
' Manu, the son of Vivasvuv, the king’ ; on the second day 
that beginning with yam,a , vaivasoata •, on the third 
day that with the words varutja, Uditya. 

Hence the narratives should he those mentioned in 
the remainder of the text. Reply. No. A statement 
made at the beginning should not be restricted with 
reference to the remainder of a text. The narratives 
being thus connected with the horse-sacrifice, they 
cannot serve vidyds also ; for this would be opposed to the 
principle laid down in chapter HI-3-10. 

This view is stated in the sutra and is then refuted : 

23. qrftgcfiqi ffd %I fatten?! 1 

If it be said “They are for pdriplaca," the reply is 
' No ; because they are particularised 

It is not possible to recite all the narratives; and 
the word * all ’ at the beginning has to be restricted (1). 

(1) At the close of a soma yuga the soma juice that 
remains is poured into the droya pot, and is offered into the 
Uhavanlya tire. This is known as hariyojana graha. 
After the offering, what remains is drunk. Regarding this 
a text states “ Now ( atha ) in regard to this hQriyojatta all 
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In determining how this should be done, help is obtained 
from the remainder of the sentence. The narrative to 
be recited will then be only those mentioned in it (1); 
and the narratives in the upanishads will be left alone. 

24. mj §I 

And similarly because they are connected (with 
injunctions) so as to form a whole. 

This is an additional reason for the final decision, 
The narratives and the injunctions, which follow, are 
connected and form a whole. In the yajur veda (1-5-1) 
the story is stated that agni cried, and that his tears 
became silver. Being impure for this reason, the plac¬ 
ing of silver on the barhis and its being given as 
reward are prohibited. This story is connected with the 
prohibition, and explains why it is given. Similarly, 
the narratives in the upanishads are connected with 
injunctions to meditate. Hence, they are for the 
purpose of helping in the teaching of the vidycls 
concerned. 


(sarva) to be sure desire to get it. ” The term sar ;a means 
every one ; but as it is not possible for every one present at 
the place to drink the juice, the text will admit limitation 
of some kind *, and it is decided that, all the helpers in the 
soma yaga partake of the juice (pUrva mimUmsU , IIX-5-9 
and gftstra dlpika , page 288). 

(l) The need of the injunction is satisfied by the 
narratives mentioned in the remainder of the sentence; it 
is not legitimate to assume that the narratives stated in the 
upanishads are needed in addition for the injunction 
( adhi 403). 
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Sub-section 4 

To return from this digression, which sub-sections 
2 and 3 are, to the subject of the stages of those, 
that have, taken the vow of life-long celibacy, and 
do brahmavidya. As they cannot maintain the sacri¬ 
ficial fires, do the daily agnihotra and make the bi¬ 
monthly offerings known as darsa and purnamasa, how 
is it possible for them to do meditation, of which these 
are necessary adjuncts? The sTit.ru replies that they may. 

25. m qof l 

And for this very reason there is no need to do 
adhana and the rest. 

The upanishuds have stated (1) their connection 
with vidyil. Therefore they need not do the agnihotra 
and the rest. The mere duties of their stage will 
suffice. 


SUB-SECTION 5 

In the preceding sub-section it was decided that 
meditation on Brahma may yield immortality without 


U) The statements are thus made: ‘Those that 
meditate on Brahma attain immortality (chundo., 1I-Z3-1 ); 
And these that in the jungle meditate on Brahma with 
eagerness ( chando ., V-10-1); Desiring this same fruit they 
renounce the world (brihad., VI-4-22); Desiring which 
they observe brahmacharya ( ka(ha ., 1-2-15). B/tohma-charya 
means living in the house of the teacher, abstention from 
sexual intercourse, and the like. 






V 


the adjuncts of yajna and the rest. If so, why should it 
be needed in the case of the house-holder ? The vedic 
text on this subject does not make karmas a necessary 
adjunct of brahma vidija ; it should be construed merely 
as creating the desire to do the vidya. The sutra 
replies: 

26. I 

And all are needed; because the texi;states yajna 
and the rest; as in the case of the horse. 

The house-holder being eminently a man of 
action, there is need for him to do agnihotra and all 
other karmas. This is stated : 

Him (the highest AtmU described in the preceding 
part of the verse) brahmapas desire to meditate on by 
recitation of the veda, by yajna.s, by giving, by tap a a in the 
form of absence of desire ( bpihad VI-4-22). 

The karmas enumerated here are stated to be helps 
to meditation ; for the text means—they desire to attain 
meditation with yajna and the rest. It is only when 
yajna and the rest are helps to meditation, that the state¬ 
ment made will be appropriate. In the term vividishanti, 
(they desire to meditate), which occurs in the original, 
the root vid means to meditate (a point, which will be ex¬ 
plained under sutra XV-1-1), and the termination denotes 
desire. The general rule is that of the two—the root and 
the termination—the latter is the more important; but 
where the termination expresses desire, the prominence 
is transferred to the root. In worldly discourse also the 
vSame rule is followed. In the statements “ He wishes 
to kill with a knife’’and “ with a horse he desires to 
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go ” the knife is a help to killing, and the horse is a help 
to going. Similarly, here they wish to meditate, the 
helps to meditation being yajna and the rest. They 
help in this manner. Meditation must become vivid 
like sense perception ; it must be marked with a high 
degree of love ; it must grow every day ; and it should be 
done throughout life. It is denoted by dhyUna , upasana 
and other terms ; and it is other than the mere know¬ 
ledge of texts. If the yajna and the rest are done every 
day as the worship of the highest Atrna, that Being is 
pleased, and helps meditation to grow, removing all 
obstacles. 

2. The siitra states an analogy. “ As in the case of 
the horse.” A horse, which is the means of locomotion 
for man, requires its own adjuncts—harness, etc. Simi¬ 
larly, meditation, which is the means of obtaining 
release, requires the help of the karrnas that are 
attached to the house-holder’s station. 

3. There are other texts on this point: 

Vidua (meditation) and avidya (what is other than 
vidya) one, that knows both these, overcomes impediments 
(mrityu) by avidya, and reaches Brahma by vidya (7sU., 11). 

Here avidya refers to the karrnas of the varna 
(caste) and asrama (stage of life); hence 1 by avidya ’ 
means 1 by karma The term mrityu refers to existing 
karma , which impedes the springing up of vidya. The 
avidyd stated to be the means to the removal of 
mrityu is what is other than vidya, i.e., karmas prescrib¬ 
ed. See the following text: “ Having knowledge of 
the atma, and doing brahma-vidyil, he performed very 
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many yajncis, in order to remove mrityu by avidya 
(:vishnu VI-6-12). 

4. The karma that impedes jncina (knowledge and 
meditation) is in the form of good and bad deeds. Both 
kinds are denoted by the word papa ; for they impede 
the springing up of jncina and lead to what is undesir¬ 
able. Karma impedes jnana by making the qualities 
rajas and tacnas grow; and they will overcome the 
quality satva, which is the means to the springing of 
jnana, That evil deeds prevent jncina from springing 
up is thus stated: ‘ It is He alone that makes one do 
an evil deed, whom he wishes to lead downwards’ 

( kaushitaki ). That rajas and lamas prevent one’s 
knowing a thing as it,is, and that satva enables him 
to see it as it is—is stated by Bhagavcln Himself in the 
verses beginning with ‘From satva jnana comes’ 
(bhagavad, glta, X IV-17). Hence, in order that jnana 
may spring up, evil deeds should be got rid of; and 
this will be by doing prescribed karmas without desiring 
their fruits. This is stated in a vedic text. ‘ By dharma 
one gets rid of papa ’ ( mm., mu., 50). Hence, the jnana, 
that is the means to the reaching of Brahma, i.e., medita¬ 
tion, needs all the karrnas prescribed for the stage of life. 

5. See also the following smj-iti texts: 

Yajna, making gifts, and tapas (diminution of sense 
enjoyment) and similar karmas should never be abandoned, 
but must indeed be done. Yainas, making gifts and tapas 
purify meditators (bhagavad glta., XVITI-5). He readies the 
goal, worshipping with his own harm,a that Being, from 
whom all beings come forth, and by whom all this world is 
pervaded (Ibid., 46). 
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6. The author of the vakya also states that medi¬ 
tation as described comes only from viveka and the 
other qualifications; ‘ Its attainment is from viveka, 
vimoka, abhydsa, kriyd , kalydna, ancivasUda, and anud- 
dharsha ; it is appropriate that it should do so ; and it 
is so stated by vedic texts,’ He then explains what 
these are: (i) Viveka is discrimination in regard to one’s 
food. It denotes here bodily purity to be attained from 
the taking of food not rendered impure by its nature, 
by the person to whom it belongs and by contact with 
impure objects. Ganja and other intoxicating articles 
are examples of the first kind of impure food ; the food 
given by persons of evil deeds is an example of the 
second kind; and food touched by hair and the like is 
an example of the third kind; (ii) Vimoka is the 
absence of desire and anger ; (iii) Abhy&sa is the dwell¬ 
ing of the mind on the object of meditation, when one 
is disengaged ; (iv) Kriyd is the performance of the five 
great yajnas and similar karmas prescribed for the varna 
(caste) and dsrama (stage of life), so far as this may be 
possible ; (v) KalyCiva is the following qualities: truth¬ 
speaking, rectitude, mercy, willingness to part with 
one’s possessions, abstention from injury of others and 
absence of undesirable thought. Of these, the first 
quality is not merely stating a thing as it took place; 
but it must also be beneficial to others. By 4 rectitude ’ 
reference is made to perfect agreement of speech and 
action with one’s thought and feeling. 4 Mercy is 
inability to see another in trouble, and willingness 
to help him without regard to his own advantage. 
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Abstention from injury of others should be in every way— 
by thought, speech and action. The undesirable thought, 
the absence of which constitutes the last quality, is 
regarding as one’s own what belongs to another; or 
thought that leads to no fruit; or thought of the injury 
done by others; (vi) Anavasctda is the absence of 
avasada, which is depression of the mind caused by 
difficulty of place or time, or by thinking of past loss 
or of unwelcome something that is expected in the 
future; (vii) Anuddharsha, absence of undue elation. 
The conclusion is that if one observes these conditions, 
and performs the duties of his (Xsrama , meditation will 
succeed and only then. 

7. These qualifications are enjoined by the follow¬ 
ing texts; 

(i) If the food be pure, the mind -will be pure ; if the 
mind be pure, continuous meditation will come ( chundo •, 
VII-26-2); (ii) With a serene mind, i.e,, not agitated by 
desire and anger, meditate (Ibid., III-14-1); (iii) One that 
ever meditates on an object, etc. ( bhagavad gltu, VIII-6) ; 

(iv) Be doing karma without desiring its fruit; one that 
does this is the best of those that meditate ou Brahma 
(man(la., 111-1-4); Him b/Tihmanas desire to meditate on 
by recitation of the veda, by yajva,, by giving, and by 
tapas in the form of absence of desire ( bfihad 4 VT-4-22); 

(v) Ho can be reached by satya (mu0a r , III-1-4); That 
Brahma, the fruit, is for those only in whom tapas, 
itrahmacharya and truth-speaking are established (prasna., 
1-15) ; (vi) This Atma cannot be reached by weak persons 
(muv\ta., III-2-4); (vii) Controlling the mind, controlling 
the senses (bi'ihad., VI-4-23). 1 


Paras 3, 4, 6 and 7 above reproduce the portion of the Sri 
Bhashya in sub-section 1 of chapter I, section 1, which was omitted 
[vide note on page 81). 
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8. The opponent may thus reply : In the sentence 
“ with a horse he desires to go,” it is seen that the horse 
is a help to going, but not to the desire therefor. Hence 
there being no way of getting over this difficulty, it is 
accepted that the horse is a help to going. Here, how¬ 
ever, the statement, being made in a vedic text, must be 
accepted as it is made. Beply. The same difficulty is 
found here also. The desire to meditate springs from a 
knowledge of the Being to be meditated on ; and it 
cannot be originated by karma. Let the root (vid) in 
the term vividishanti be understood to mean merely 
to know, as you suggest. One that does karma must 
have an object. If it be to create the desire to know, 
then he has the desire already, and no karma is needed 
(adhi ., 406) (1). 


(1) The opponent explains: The karmas enjoined in 
the text are for the continuance of the desire. At first 
there is knowledge in general; this loads to desire to know ; 
this is followed by karma ; and this creates a particular 
variety of knowledge. .Reply- If karmas were needed for 
the continuance of the desire, they must be ever done ; and 
in order to know what they are, an onquiry into karma is 
needed ; but this is opposed to your view (see pages 77 to 
79). Assume that the text supports your view. There are 
many other texts that prescribe karmas as helps to medita¬ 
tion ; and it is not possible to deny their existence. These 
are : “ Be doing karma without desiring its fruit; one that 
does this is the best of those that meditate on Brahma (mutjQa, 
III-1-4); When the agitation of the mind is removed by 
karmas, then jnQna springs up •, Janaka and others reached 






-2 SRI BHASHYAM [CHAP. Til, BEG. 4 

Sub-section 6 

27. g gfe^^ffiqT fawrafcRqi- 

jpfie^i 

The house-holder should in spite of this practise 
control of the senses, control of the mind, and the 
rest; because they have been enjoined as its 
adjuncts, and because they also should be neces¬ 
sarily practised. 

The question for consideration here is whether a 
house-holder should practise these. The doing of karma 
means that the senses and the mind should be active ; 
and their control means that they should cease to work. 
Hence, the control cannot be practised. This first vie®. 
is refuted in the sutra. The control of the mind, the 
control of the senses and the rest are necessary. Because 
they have been enjoined as helps to meditation in the 
following text: 

Hence, one, that knows this, controlling the mind 
controlling the senses, withdrawing from worldly pursuits, 
taking good and evil with serenity, and with the mind one- 
pointed, should see the AtmU in himself ( brihcid., VI-4-23). 

A serene mind being necessary for making a begin¬ 
ning, and also for perfecting meditation, the points 
mentioned should be practised. The conflict pointed 
out between the two sets of helps does not exist; for 


their goal by karma alone (bhagavad glta, III-20); He per¬ 
formed very many yagas {vishnu, VI-6-12). 

Question. Why is the termination expressing desire 
added to the root? Reply. The intention is to show'that 
meditation on Brahma is itself a desirable object ( adhi., 407). 
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they relate to separate matters. The senses and the 
mind should be engaged in actions that are enjoined ; 
and their control is in matters that are not enjoined, 
and that are not in any way useful (1). It may be 
doubted whether the activity even in actions enjoined 
will not produce tendencies, which will make the control 
very difficult. But this doubt is misplaced. As the 
karma enjoined is done as the worship of the highest 
Atma, it will secure His grace, and through it it will 
destroy all those tendencies (2). 


SUB-SECTION 7 


In brikad araryy&ka and chandogya the following 
texts occur: 

By him, that thus meditates on the food of prclna . 
no impure food is eaten; no impure thing is accepted 
C brihad VIII-1-14) ; and in one that thus meditates nothing 
becomes improper food (chando V-2-1). 


it) This question may be put to the opponent—Have 
not those in other stages to do the duties attached to them, 
and will not this interfere with the practice of control? He 
replies: They abandon desire for fruit, and do their duties 
as worship. We state that this attitude applies to the house¬ 
holder too ( cidhi ,, 408). 

(2) The point under consideration may be illustrated 
by what happens in the world. One that knows that he 
has offended some great man, on whom he depends, has 
recourse to the means within his capacity to appease him ; 
and in due course he re-enters on his service. Similarly, 
each one—‘the house-holder as well as the others—essays to 
pacify his Maker by the duties of his own stage, and in 


due course reaches Him ( adhit , 4Q9). 







These texts indicate that one, that meditates on 
prana, may take any food. Is this permission to be 
exercised by him at all times, or only when there is 
danger to life? The first view is that the permission, 
being in no way limited, may be utilised at all times. 
The opponent contends that a general prohibition 
cannot affect a special injunction, and that it applies 
to cases not covered by that injunction. See the rule 
of the purva mlmtimsa stated in para (ii) of the first view 
under sutra 25 of chapter III, section 1, page 654. 

The final decision is stated in the sutra: 

28. Iff, I 

Permission to eat any food is only, when there is 
danger to prana. And this appears in vedic texts. 

The veda shows that even persons, that meditate on 
Brahma, utilise the permission only when life is in 
danger. See Vedic Texts. One Ushasti, foremost 
among those doing brahma vidyil , ate a, portion of boiled 
gram, that was being eaten by an elephant-driver, but 
declined the drink, offered to him, saying 

I should not have lived, if I had not oaten these; 
(but when that danger has passed), to drink the impure 
water (offered by you) would be to yield to desire 
(chUndo., 1-10-4). 

If this be the case in regard to one that does 
brahma vidya, how much more careful should one be 
who meditates on prana only, and whose capacity is 
very much less ? 

29 »1K I 

And because other oedif. texts should not be nullified. 
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Reference is made to a text of the chandogya , 
which runs as follows : 

If the food be pure, the mind will be pure ; if the 
mind be pure, continuous meditation (on Brahma) will come 
(VII-26-2). 

In order that this text may not be nullified, one 
should understand the texts in question as limited to 
cases of necessity, 

30. | 

This is said In smriti also. 

The text is 

If one, being in danger of losing his life, eats food 
from anywhere, he is not stained by sin, as the lotus leaf is 
not affected by water. 

This applies to those that meditate on Brahma as 
well as to others. 

31. i 

And hence texts prohibiting the yielding to desire. 
Hence—for the reasons stated in the preceding 
sutras. 

Hence a brithmaya does not drink spirituous liquor, 
thinking “ 1 will not be stained with sin 


Sub-section 8 


It was stated in sub-section 5 that yajnas and the 
rest should be performed by the house-holder as helps 
to his meditation on Brahma . Should they be done 




by a house-bolder, that does not aspire for release from 
karma or not? The first view is that they need not be. 
For, as subsidiary to brahma vidya, yajnas and the rest 
should be done; hence one, that does not do it, need 
not do them ; if they should be done as duties of his 
stage of life, he should do them throughout life. How 
can the same karmas be compulsory and optional at the 
same time ? 

The final decision is stated in the sutra : 

32. 1 

And they (duties referred to in sub-section 5) are 
the duties of the u grama also (stage of life); 
because they have been enjoined. 

Yajnas and the rest should be performed even by 
the house-holder, that has no aspiration for release. For 
they have been enjoined by the text “ He does 
agnihotra throughout life ”; and this includes the 
karmas known as darsa and purnamilsa. 

. 33. r d 1 

They should be done also as auxiliary to meditation. 

Because they have been enjoined as decided in 
sub-section 5. The same agnihotra is enjoined to a 
house-holder for life, and to one that desires the heaven- 
world, and the injunctions being contained in two 
different texts, it has been decided that there is no 
conflict. Similarly here also. 
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Nor are they different karmas in each case.. 

34. wuft cl I 

In both cases the duties are the same ; because in 
both the texts the same mark is found. 

Whether the duties under consideration are viewed 
as auxiliary to meditation, or as duties of the asrama, 
they are the same karmas in both the cases. The 
reason is that in both the texts the injunction is conveyed 
using the term yajna. There is therefore no ground for 
thinking that the duties in both cases differ. The effect 
of this is that by doing them once, both the purposes 
will be served (1). 

35. srcfavM =3 erskfct l 

And the veda shows prevention of obstructions in 
meditation. 

The text is “ By dharma one removes evil Icarma " 

(naril., arm., 50). Evil karma obstructs the origination 
of brahma vidyd ; and by the performance of dharma 
i.e., the duties under consideration, the obstruction does 
not take place. By their daily performance, the 
mind becomes pure, the capacity to meditate is 
developed, and meditation grows. 


(1) See the precedent in Introduction, para 37. Hero 
the duties under consideration should be done by the same 
house-holder, and at the same place and time. As the 
prayilgas, though done but once, serve all the principal 
offerings, so the duties under consideration, though done but 
once, serve both the purposes. 
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Those in the four asramas (stages of life) have been 
dealt with. The question now considered is whether 
persons that are without them—those that have 
completed the student’s life, and have not married, or 
that are widowers—are competent to do brahma vidya, 
and what are the helps to the vidya in their case. 

The first view is that they are not competent; for 
they do hot perform the duties of any dsrama, which are 
the helps needed for the vidydS. The sfitra states 
the final decision , 

36. sfRitreiftT cj | 

Also in those between the asramas (qualification 
does exist); because this has been observed. 

Because it is seen that Raikva, Bhlshma, Samvarta 
and others without asrarms did meditate on Brahma. 
No one can contend that only the duties of an dsrama 
can help meditation. The text quoted under sub-section 
5 mentions the making of gifts and other duties as 
helps to meditation; and these are found outside the 
ilsramas also. Again, it was shown in sub-section 4 
that those, that had taken the vow of life-long celibacy, 
meditated on Brahma with such helps as they could 
obtain from duties other than agnihotra and connected 
duties. Similarly, persons outside the dsramas may 
practise meditation on Brahma , obtaining help from 
actions that do not pertain to any dsrama , as repetition 
of mantras, abstention from food on particular days, 
making gifts and worship of the highest Atmd. 



Smriti also states this. 


What was last stated is confirmed by the following 
text of manu (11-87). 

One that meditates may without doubt reach his goal 
even by japa (repetition of mantras ). He may do anything 
or may not do anything; but if he be the friend of all, he 
will do his meditation so well as to reach his goal. 

38. | 

And help by special acts (is declared). 

One is not left to depend only upon argument and 
the smriti; there is also a vedic text, which runs as 
follows: 

With tqpas (diminution, of senso enjoyment), with 
abstention from sexual intercourse, with earnestness, and 
with realisation of their atma, they seek the AtmU, etc. 
(prasna , 1-10). 

The karmas enumerated * are not peculiar to the 
asramas. 

39. feflif | 

Other than this is certainly better; because it is so 
declared by the smriti. 

“ Than this ”—than being outside the asramas ; the 
‘ other ’ is being in any one of the clsramas. The former 
is a case of necessity; but one, that can afford it, 
should hold some asrama. Inside the asramas there is 
scope for many karmas , and the help which they render 
is greater. Outside the asramas there are not many 
karmas, and the help that they render is less. The two 
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cases cannot be on a par. The snirili declaration, 
which is addressed to one that can follow it, 
is “ A braJimana should not remain even for one day 
outside one of the asramas ”. A student, that has com¬ 
pleted his study and a widower should not remain 
unmarried, unless they are disgusted with the world. It 
is a source of clangor. 


SUB-SECTION 10 

40. g ftqmfJkqur&wi: 1 

But one that has become that (the holder of an 
asrama other than the house-holder’s) cannot 
cease to be that. This is the view of Jaimini also. 
Because the veda restrains him from throwing up 
the duties of his asrama. 

The question for consideration is whether even one 
that has elected to remain, a bachelor all his life, or a 
forest-dweller, or one that has renounced the vforld, may 
do brahma vidyit, when he has fallen from his condition. 
The first view is that he may, like the widower and 
others dealt with in the preceding sub-section. The 
sutra replies no. The vedic texts, which bear on the 
subject are: 

The student, that lives in the house of his teacher, 
and uses up his body completely in his service is the third 
( chando ., II-23-1) ; Let him go to the jungle; but never 
return from it; Having renounced the world, let not 
one resume the sacred fire. 

Hence like the widower these persons cannot re¬ 
main outside the (isramas ; and if they do, they will be 
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disqualified for meditation on Brahma. By the refer¬ 
ence to Jaimini, the author shows agreement by him, 
and confirms his own view. 


The opponent disputes the conclusion reached. He 
considers that these persons may by some expiatory act 
purify themselves and become qualified again. .Reference 
is made to an expiatory yaga in regard to such persons 
in chapter VT of the pii/rva tnimUmsa dealing with 
qualifications (section 8, sub-section 4). The next sutra 
deals with this question: 

41 . ^ 1 

And not even the expiation referred to in the chapter 
on qualifications ; because the sfnritis declare thorn 
to have fallen, and expiation is impossible for them. 

The declaration is: 

In the case of the twice-born, who having entered on 
life-long studentship falls from it, I do not see any expiation 
by which he, the slayer of himself, may be purified. 

Hence the expiation mentioned in the mimaniM 
applies to other students. 

42. qq^qqtrqli I 

Some hold that expiation exists (as the fall from the 
airra-ma is) merely upaputaka ; as in the case of 
eating ; this has been declared. 

. UpapUtaka is a minor sin, not included in the five 
great sins. Some teachers therefore hold the view that 
the fall may be atoned for by an expiatory ceremony. 
They point to an analogy . There is a prohibition against 
drinking spirituous liquor ; and an expiatory ceremony is 
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mentioned for disobedience ; and this applies to the life¬ 
long student as well as to the ordinary student. And 
this is declared in the following smriti text: 

What has been stated for the student living with his 
teacher applies to the other Usramas also, in so far as it is 
not opposed to them. 

Similarly, here also expiation is permitted, and when 
the fallen man is purified, the qualification re-appears. 

This view is rejected in the next sutra: 

43. I 

But in either case such men remain outside (the 
group of persons that are qualified); because of 
the smriti and of the practice of good men. 

4 In either case ’—whether the fall is treated as a 
great sin or as a minor one. The result is the same ; 
and the fallen man remains disqualified. Because, as 
already pointed out, the smriti states that no expiation 
is possible for him. A few texts no doubt state that 
expiatory ceremonies may be resorted to to remove the 
sin ; but there is no expiation that can render the person 
so pure as to become qualified for meditation (1). 


(1) A karma has three-fold capacity : It yields un¬ 
welcome fruit; It obstructs the acquisition of a qualification 
for doing karma enjoined by the veda ; and it creates a 
leaning to similar karma. Some expiations destroy all the 
three capacities ; others some one of these, but not all. 
Here there is conflict between two texts—that which denies 
the existence of any expiatory ceremony, and that extending 
certain expiations. It is therefore decided that the latter 
text permits purification to the extent of destroying the' 
first capacity, and that the former text preserves the second 
capacity intact. 





There is also the practice of good men, who avoid 
the fallen men, even though they do the expiatory 
ceremonies ; and they do not teach them how to do the 
meditation. The conclusion therefore is that these 
persons remain disqualified! 1). 


Bub-section li 

This sub-section comes in only Incidentally. Refer¬ 
ence has already been made to meditation on the 
udgltha , the singing of which is part of a kratu. The 
question to be considered is by whom it should be done— 
by the yajamilna himself or by one of his helpers in the 
kratu. 


(l) Question by the opponent. The following text 
states an expiatory act for those affected with the five great 
sins, and with minor ones known as upapUtaka : “ If one sees 
Purushottama from the seat on which He stands up to His 
head, his great sins are quickly destroyed ; ” why should the 
destruction of upapUtaka be specially stated. When medita¬ 
tion on Brahma has been established, if the meditator falls 
from inadvertence, meditation on Brahma is stated to be the 
means for his purification. This is stated by stotpitu writers. 
Why should there not be expiation similarly in regard to 
the fallen man under consideration ? Reply. We have no 
right to question the veda. Following the srnriti and the 
practice of good men, the author of the sOtras has shown 
what should be done in this case. We must accept what 
the veda and smritis teach > if once we begin to question 
why they prescribe this or that, the bund for the protection 
of dharma, which has been made, will disappear ( adhi ., 
414 and 415). 








Atreya holds the first view , which is that it should 
be done by the yajamana. For from upnnishads it is 
observed that the same persons, that perform meditation, 
reap its fruit. Here it has been decided that the fruit 
of the meditation— viz., non-obstruction of the fruit 
of the kratu —is different from the fruit of the kratu 
itself, and that it is reaped by the yajamclna. Hence 
it is he that should do the meditation. 

2. Objection. This oase is analogous to that -in 
which, when the yajamclna desires cows, water for 
pranlta should be carried in a milking vessel. Reply. 
Here though the fruit, which is separate from the fruit 
of the yaga, is reaped by the yajamana, the filling in 
of the milking vessel must be done by the adhvaryu ; 
for the operations of filling and filling in the milking 
vessel cannot be separated. In the case under considera¬ 
tion, there is no such difficulty ; for while the udgatil , 
sings the udgltha, the yajamana may do the meditation. 
This is stated in the sutra: 

44. FfjftR: l 

(The ‘ meditation ‘ is the duty) of the yajamana ; 
because meditation and reaping the fruit are 
declared to be by the same person. So does 
Atreya think. 

The filial decision is stated in the next sutra: 

45. i 

It is the duty of the ritvik (helper in the kratu) ; so 
does Au<julomi think; for he has been bought for 
doing the kratu , 


4 





According to Awjulomi the meditation should be 
done by the ritvik. For, he has been engaged by the 
promise of a fee to do the kratu with all its parts. And 
this is stated in the following texts : “ He requests the 
fitviks ” ; and “ He gives fees to the fUviks Hence, 
whatever karma , whether of the body or of the mind, 
pertains to the kratu should be done only by him. 
Capacity or the reverse is not the criterion in this 
case. It is true that the meditation on the udgitha is 
not a part of the kratu , but benefits the yajamcina ; yet 
it pertains to him as yajamcina , and the kratu and all 
its parts should be done by the helpers. Also, the 
meditation serves a part of the kratu to be done by a 
helper. Hence, it should be done by him. In the 
dahara and other vidyds, there is no mention of any¬ 
thing to be done by a helper ; and following the rule 
that the fruit belongs to the performer, they are done 
by those that wish to enjoy the fruits. 


Sub-section 12 

Helps of two kinds have been prescribed in sub¬ 
sections 5 and 6; viz., the doing of yajna and other 
duties of one’s stage of life, and the control of the 
mind and the senses, etc. In this sub-section help of a 
third kind is prescribed, viz., mauna (making the mind 
dwell on the object of meditation, when it is disengaged.) 
This is referred to in a, text of the byihad dvanyuka 
104 * 
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Hence, a brahmatia, should attain panijitya and 
desire to remain with billy a. Attaining payddya and 
balya , he then becomes a muni (V-5). 

Here the question for consideration is whether like 
pdfjditya and balya mauna also is enjoined, or whether 
the reference to becoming a muni is a repetition of what 
has been stated already. 

First, view . It is the latter. For both the terms 
pWnditya and mauna denote knowledge. Hence the 
expression “becomes muni" is a statement of the in¬ 
junction already conveyed in the expression “Should 
attain payditya ”. This view is supported by the 
absence of the termination denoting injunction. 

The final decision is stated in the sutra : 

46. <T%0T cjcftq dSfB i 

Another help is prescribed to one doing brahma vidyd ; 
like those enjoined and the rest. The third, as it 
is seen, as an alternative meaning, in those that do 
meditation fully. 

‘Like those enjoined ’• -in sub-sections 5 and. 6, viz., 
yajna and other duties of one’s stage of life, and control 
of the mind, and the rest. By the words ‘ the rest ’ 
reference is made to hearing and constantly thinking on 
the instruction received. As the first set is prescribed 
by the texts considered in sub-sections 5 and 6 as helps, 
and as hearing and thinking, which will be resorted to 
without an injunction, are accepted as helps, here also a 
third kind of help is enjoined, consisting of pUnditya, 
balya and mauna. The sutra states that mauna is a 
third thing in addition to pmulitya and balya ; for the 
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term muni is used to denote also persons like Vydsa, 
who do meditation fully. The term therefore means to 
fix the mind on the object of meditation, when it is 
disengaged. It therefore differs from manana , which is 
to think on the instruction received from a teacher, so 
that it may be firmly impressed on the mind. It is true 
that in the text there is no termination indicating 
injunction ; but because it has not been enjoined already, 
it must be assumed that an injunction is conveyed. The 
expression 1 * * 4 becomes a muni' means 4 he should become 
a m uni \ 

The meaning of the text is as follows: Brahma?],a 
is one that does brahma vidytl ; he should obtain pdn~ 
ditya, i.e., he should know the nature of Brahma, to be 
meditated on, fully and without doubt or misconcep¬ 
tion ; that is he should obtain a clear and full grasp of 
the subject, that cannot be attained by hearing and 
thinking alone. This must come from the predominence 
of the quality satva, which again must come from love 
of Brahma (1). The meaning of bcllya will be presently 
explained. Having attained pd'iiditya and bfl.lya, his 
mind must dwell on the nature of Brahma as it is, in 
order that he may attain brahma vidyil. It is only by 


(1) This point is stated in the following texts ‘ I 
cannot be seen in this form as you have soon Me by recita¬ 

tion of the veda, by tapas (diminution of sense enjoyment), 
by making gifts or by yajna. But by love, not looking for¬ 

ward to any other goal, it is possible for one to know Me 
(bhagavad glia, XI-53 and 54). In whom there is superior 
love for the Deva (gveta., VI-23); This Atm a cannot be 

reached by mere thinking, etc.’ (hatha, 11-23). 
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the attainment of these three things in this manner one 
attains the vidya. This is stated in what follows: 
c Attaining amaunci (what is other than mauna), and 
maum, he becomes brahmana. By the expression 4 other 
than mauna * reference is made to all the other helps ; 
and ‘becomes brahmana' means attains vidya fully 
grown ", and this is to be attained with such helps only. 
Then the question is put “ with what does he become 
brahmana ” ; the meaning is whether any means exist 
other than that stated. The reply is—‘ by which he 
becomes, by that alone he becomes thus The meaning 
is: it was stated that one becomes brahmana. by the 
helps ending with mauna ; by this alone he becomes 
brahmana ; but not by any other means. The conclusion 
is that for all stages of life paifditya, balya and mauna 
are prescribed like the duties of those stages. 

Question. In the chandogya one is directed to 
complete his student’s stage of life and live as a house¬ 
holder (See Vedic Texts); and the text closes with these 
words “ Thus living all his life, he attains Brahma- 
world and does not return ” (VTII-15-1). How is one to 
reconcile this teaching with what has been stated ? The 
next sutra replies: 

47. i 

Because (meditation) is found in all (the stages), the 
teaching is wound up with the house-holder. 

For the reason stated, meditation is found in the 
house-holder also; and the upanishad closes, making 
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reference to him. The intention is that what is stated 
should apply to all stages. 


Similarly, in the hrihad araqyaka the text under 
consideration is preceded by reference to the state of 
one that renounces the world thus : 

Brahmaya should rise from love of sou, from love 
of money, and from love of the world, and live the life 
of a mendicant. 


Though the third kind of help appears to be pre¬ 
scribed to one that thus renounces the world, it applies 
to all. This is declared in the next antra : 

48. I 

Like mauna ; beoauso the reaching of Brahma by 
those in other stages also is stated. 

In the brihad aranyaka text reference is made to 
one that rises from all desires, and lives as a mendi¬ 
cant ; and then the helps ending with mauna are en¬ 
joined. This injunction applies to all stages. For all 
those in other stages also reach Brahma as taught in 
chUndogya itself (II-23-1). 


SUB-SECTION 13 


The expression “Remaining with balya ” in the 
text considered in the preceding sub-section is explain¬ 
ed here. The term balya may mean the age of a 
child or his actions. As the former cannot be attained 







by one, the term must be taken to mean a child’s 
actions. The question for consideration is whether the 
meditator may live like a child, following his desires, 
wherever they may lead him ? or whether he should 
not parade his learning and worth. The first view is 
that the former alternative is what is intended; for 
there is nothing to limit the injunction to any particular 
thing; and a general prohibition is barred by the 
particular injunction. The final decision is stated in 
the s%dra : 

49. 1 

Without parade ; because this alone will fit in. 

It is the nature of a child not to show off his 
powers ; and this should be adopted by the meditator. 
For, this alone will fit with the injunction. Everything 
else is said to be opposed to vidya. 

Who does not desist from evil deeds, the force of 
whose desire and hate have not abated, whose mind is 
tossed about by numerous undertakings, and who for that 
reason cannot steadily maintain his mind on any object—by 
him He cannot be reached by meditation ( kafjia ., 11-24) ; If 
the food be pure, the mind will be pure ( chundo ., VII-26-2). 


Sub-section 1.4 

SO. I 

The fruits of this world aro reaped immediately, if 
there be no obstruction. This is seen. 
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Meditation is of two kinds—the fruit of one is well¬ 
being in this world or in the next; and the fruit of the 
other is release from karma. The question con¬ 
sidered in this sub-section is whether the former is 
reaped immediately after the good deeds are done, 
or at some other time. The first mew is that as 
there is no cause for delay, it is reaped immediately ; 
for the meditator is reborn with the good deeds 
previously done. This is stated by Bhagavcln: ■ Four 
classes of persons, that have done good deads, meditate on 
Me ’ (bhagavad gltti, VTI-16). The sutra states that the 
time for reaping the fruit is not definitely fixed. Tf the 
fruit of a stronger karma does not intervene, and cause 
obstruction, the fruit, of the meditation is reaped 
immediately. Otherwise, it is delayed. This fact is 
admitted in the veda. It was shown that when the 
udgltha is sung with meditation, the kratu, of which the 
singing is a part, becomes most efficacious, i.e,, that it 
prevents the coming of all obstructions. The possibility 
of there being obstructions is thus admitted. 


Sub-section 15 


51. Ti I 

Similarly, in regard to fruit in the form of release 
from karma, the time of reaping is not definitely 
lixed. Because that condition is known. 

The same condition exists in this case also. The 
same condition—-the absence oi obstruction, or the 



ending of the obstruction, The reason for adding a 
new sub-section is that there is a further doubt in the 
matter, viz*, the actions that help meditation being more 
powerful, there can be no obstruction. The reply is that 
it is possible that offence previously given to persons 
doing meditation may cause obstruction (1). 

vraft wmrm m \ 


(1) It may be thought that the last sub-section alone 
is useful, as it points out that it is possible for meditation 
to be obstructed in the yielding of its fruit, so that steps 
may be taken to remove the cause of obstruction. Why is 
reference made to meditation for worldly fruit ? The reply 
is that the intention is to point out the possibility of 
obstructions there also, and to create a disgust for such 
fruits ; for persons may seek them under the impression 
that there is no difficulty in the matter ( adhu , 423). 
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CHAPTER IV 
SECTION 1 

IN the third chapter meditation was considered 
along with the helps thereto. In this chapter the nature 
of meditation is first, examined (1), and then the fruits 
to be reaped are stated. 


SUB-SECTION 1 

The following texts teach vedana “ One that 
meditates (vid) on Brahma reaches the highest 
(ana., 1-1); Meditating (vidim) on Him alone, one 
attains immortality (sveta., 3-8). If one meditates (veda) 
on Brahma , he becomes Brahma indeed ; (rnunda., III-2-9); 
When the seer sees the Being with a bright figure’ (Ibid., 

(1) It may bo thought that, the nature of meditation 
should have been dealt with in the third section of chapter 
III True; its inclusion in the chapter on fruits of 
meditation is to show the following points : (i) Release 
cannot be attained by any other means ; Ui) meditation is 
indissolubly connected with release ; (in) The attainment 
of the goal is near at hand ; and (iv) The pleasure ot 
meditation is as great as that to be attained in release 
(adhi., 433). 
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III-i-3). This text contains the term vidv&n. Iltese 
texts prescribe vedana as the means to reach Brahma. 
The question for consideration is whether it should be 
done but once, and whether the injunction is fully- 
complied with thereby, or whether it should be repeated 
many times ? 

First view . The vedana should be done but once. 
For, the injunctions mention only vedana ; and there is 
no authority for its repetition. The case cannot be 
likened to the husking of paddy ( avahanana ); see note 
(5) on page 65. There the effect is actually seen ; and 
till the husk is completely removed, the operation should 
be repeated. But vedana does not produce an effect that 
can he seen ; and it need not be repeated. Further, 
Jcarmas like jyoUshtoma, and the vedana prescribed in 
the vedanta form the worship of the highest Atma ; and 
thus worshipped, He bestows on the worshipper the 
four kinds of fruits. This was settled in chaptei III, 
section 2, sub-section 8. Hence, like jyotAshfoma, vedana 
also should be done but once; and this will be a full 
compliance with the injunctions. 

Final decision. This is stated in the sutra : 


1 . 1 


Repetition more than once; because it is so taught. 

Because the word vedana is used as synonymous with 
the terms dhyctna and upasana. This is known from the 
fact that in texts teaching vedana the three terms are 
used to denote the same thing. The chandogya, HI-18 
begins with the words “ meditate ( upasita ) on the mind 



as Brahma ” (verse 1), and closes with the sentence 
“ He that thus meditates (veda) shines through his fame 
as a giver ; warms through his repute as a powerful 
person, and shines through the lustre born of vedic 
learning ” (verse 3). Here the teaching begins with the 
term upQsana and ends with the term vedana. In the 
next example this is reversed. In the same upanishad 
the first section of chapter IV describes Raikva's learn¬ 
ing thus “ What he knows {veda), that alone any other 
knows (veda) ; such a person was stated by me ” (verse 
4): Further on, there is this sentence “ Teach me, 
revered sir, the Being on whom you meditate ” (uptime) 
(Ibid., 1V-2-4). Other texts similarly connect vedana and 
dhy/ina. The teaching conveyed by the text “ One that 
meditates (vid) on Brahma reaches the highest ” {ana., 
1-1) is given by other texts thus: “ The Atmd, dear, 
should be seen, should be heard about, should be thought 
on and should be meditated on ( nididhyasitavya ) ” ( brihad ., 
IV -4-5); and “ Then meditating ( dhy&yam&na) on Him 
without parts, he sees Him ” {rnunda., III-T-8). How, 
dhyPna is thinking continuously, and is not merely a 
single act of recalling something to the mind. Upasana 
too has the same meaning; for the term is used to 
denote the fixing of the mind on one thing to the 
exclusion of every thing else. It may, therefore, be 
concluded that the term vedana means continuous dwell¬ 
ing of the mind, the subject of meditation being revolved 
many times. 

2. fllf 13 | 

This is learnt from the smritis also. 
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This text is: 

A continuous stream of thought without interrup¬ 
tion by any other thought is dhytina ; and it is brought 
about by the first six helps (vishyu, VI-7-91). 

2. The means to release ( moksha) is thus shown to 
bo meditation. It should also be continuous without a 
break, like a stream of oil poured from a cup. This 
is stated: 

-d food be pure, the mind will bo pure ; if the mind 
1)0 pure, u nbroken (dhvuvU) meditation will comp ; when un- 
broken meditation is attained, all knots an cut (1) ( chtindo ., 
VIII-26-2). 

Next, it must become vivid like sense perception. 
This appears from the following text: 

I he knots in the heart are cut ; all doubts are 
solved ; his karmas are destroyed, when He is seen, as 
compared with whom ail superior beings appear as inferior 
beings (muycjla., II-2-9). 

t his being so, in the text ‘ The AtmCi, dear, should 
be seen, etc.,’ the term drushtavya shows that meditation 
denoted by nididhy(Isanti should be vivid like sense 
perception (2). A thought recalled and revolved in the 
mind continuously becomes vivid like sense perception. 


(l) Knots aro avidya, desire and the like, so called 
from the difficulty in getting rid of them. 

(«) In the text At mil, dear, should be seen, should be 
heard about, should be thought on, should be meditated 
on, the hearing about is not an injunction ; for one, that 
has learnt the veda, will perceive that it points out the 
means to desirable ends ; and in order to find out all about 
them, be will himself go to a teacher to receive instruction. 
This need not be enjoined. Nor should mcmana , (thinking 
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3. And this is explained by the author of the vclkya. 
* Vedana is upclsana ; as it if! used to denote the subject 
of updsana.' He considers the following as the first 
view. ‘Think but once ; for the intention of the injunc¬ 
tion is thus carried out; like the prayaja offerings,, 
which are made but once for all the principal offerings, 
(see Intro., para 37). He then states the final decision 
thus: 1 It is decided (that the thought should be repeated) ; 
for the term upasam is used as synonymous with 
vedana. Next, upasam should be unbroken meditation ; 
for it is seen, and is stated in a vedic text.’ 

4. It has been stated that the means to release 
(rnoksha) is continuous, vivid meditation. It should be 
loving meditation also. This is stated : 

This Atma cannot he reached by mere thinking, by 
mere moditation, or by mere hearing many times ; He is 
reached by him, whom alone He chooses. To him this Atmti 
shows Himself (muoda., III-2 r 3). 

He chooses him only, who is dearest to Himself. 
He is dearest to Him. who loves Him beyond 
measure. Bhagavdn Himself makes efforts in such a 
manner, that one that is dearest to Him may reach Him. 
This is stated by Himself: “To those, that wishing 
ever to be with Me, meditate on Me, I give with love 
that buddki, with which they will reach Me ” (bhagavad 
glta, X-1.0) ; ‘ I am immeasurably dear to him ; he is 



on) be enjoined, as its purpose is to impress the teaching 
on the mind. Hence, what is enjoined is only dhyUna 
(meditation), and this should be as vivid as sense percep¬ 
tion is. 




immeasurably dear to Me ’ (Ibid., VII-17). This means 
that the continuous, vivid meditation must become 
immeasurably dear, as the object meditated on is 
immeasurably dear. It is then that the highest Atm 
will choose the meditator, and can be reached by him. 
This continuous, vivid, loving meditation and this alone 
is denoted by the term bhakti ; for it is synonymous 
with the term upasana. Hence, the vexla and snipiti 
state: 

By meditating on Him alone, one overcomes 
death (&veta., ITI-8); One that thus meditates on Him 
here becomes immortal; no other path to the goal exists 
\puru) ; I cannot be seen in this form, as you have seen Me, 
either by reciting the veda, by tapas (diminution of sense 
enjoyment), by making gifts, or by yajnas. But by love, not 
iooking forward to any other fruit, it is possible for one to 
know Me, to see Me as I am, and to enter into Me 
(bhagauad glia, XI-53 and 54); That highest Purusha can 
be reached with love, that spends itself wholly upon Him 
(Ibid., VIII-22). 

5. Criticism. Sankara holds the view that the 
destruction of avidya alone is release ( moksha ;), and that 
it comes about by knowing Brahma. This we accept. 
Let us now consider what this knowing is, which upani- 
shads intend to enjoin as the means of destroying 
avidya. Is it the mere knowledge conveyed by vedic 
texts, or is it meditation following on that knowledge. 

Sankara. It is the former. 

Reply. The knowledge conveyed by vedic texts 
need not be enjoined ; it will come to one, that hears 
the texts. Nor is it perceived that by this alone avidya 
is destroyed. 




Sankara. Such knowledge as will destroy avidyil 
does come on hearing the texts; but the percep¬ 
tion of differences, which is 'the effect of vasanll 
(unfavourable tendency) does not disappear at once ; it 
continues for some time, like the perception of the moon 
as double by one with a cataract in the eye, even 
though he learns that there is but one moon. Though 
it continues, as its root has been cut, it does not bind. 

Reply. We cannot admit that perception of 
differences can continue ; for its cause also, viz., vasand, 
being unreal, has been destroyed by knowledge. The 
case of the perception of the double moon is not analo¬ 
gous ; for the cause of such perception is a real cataract 
in the eye; and it cannot be removed by knowledge. 
Hence the perception continues ; but as it is known to 
be misperception on good authority, it will lead to no 
undesirable result. If you say that the vclsana con¬ 
tinues, even after knowledge comes, as there is no other 
means of destroying it, it can never disappear. 

Sankara. There is a vclsana, engendered and deve¬ 
loped by perception of differences; and until this is 
removed, vedic texts will not produce such knowledge 
as will destroy avidya. 

Reply. Sentences must convey their meaning, 
when the necessary conditions exist; it is not correct to 
state that they will not. We also see that even though 
an unfavourable tendency exists, such knowledge, as 
will remove misconception, comes from the statements 
of reliable persons or from inference. Further, as you 
consider that knowledge should come through the 




destruction of the vdsanct, this result can never happen ; 
the vasctna has been developed during long ages; and 
is immeasurably strong; while the meditation, that 
should destroy it, being practised for only a short time, 
is weak ; and it cannot destroy the Vdsana. 

6. Hence the means to the destruction of avidytl, 
which upariishads intend to teach, is something other 
than the knowledge conveyed by texts. It is what is 
denoted, by words like dhyana and upasana. Here is the 
authority— 

Knowing (vijiuiya), do meditation ( prajnU ,) (brihad 
VI-4-21); Knowing ( anuvidya ;), one meditates (ohando., 
VIII-12-6); meditate on the Atma thus I am for 
thee only ( muy(ia ., JI-2-6) ; meditating on Him, one 
is released from the jaws of death (kafka., III-15) ; 
meditate only on the Atma, the fruit {brihad., III-4-15), 
Atmu dear, should be seen, should be heard about, should 
be thought on, should be meditated on (Ibid., VI-5-6); 
He should be sought; He should be meditated oh (chando., 
VIII-7-1. 

As the knowledge to be gathered from ve.dic texts 
serves meditation, in the first two texts reference is 
made to this knowledge by the participles, ‘ knowing,’ 
and then meditation is enjoined by the other words 
in the texts. 1 

1 Sub-section 2 

■ i ;• ' ' ||| ■ ' . . ,' ! , j' . j jj ' ,/ 

The question to be considered now is whether the 
highest Atma, the object of meditation, should be 

7 Paras 2 to G reproduce the portion of the Sn Bhttshya omitted 
from sub-section I of chapter I* section 1, as stated in a footnote on 
page 81, 
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meditated on as different from the meditator, or as 
his atma. 


First view. He should be meditated on as different 
from the meditator; for He is other than the jiva that 
meditates. This point has been decided in sutras 1-1-17, 

11-1-22, and III-4-8. One should meditate on Him as 
He is ; if the meditation be on Him, as He is not, He 
will not be reached as He is. For the rule is what one 
thinks that he becomes ( chUndo ., III-14-1). 

Final decision. This is stated in the sutra : 

3. Jflsqfrct ^ ! 

(The meditation should be) only as lItmtt ♦ So 
have persons meditated in the past, and the upani - 
shads convey the same teaching, 

As the person that meditates is the atma of his own 
body, so is the highest Atma the atma of himself, and 
meditation should be done in this aspect. For it was in 
this manner that men of olden times meditated “ I am 
thou indeed, revered devata; thou art I indeed”. 
Question. The highest Atma being other than the 
meditator, how did they regard Him as themselves ? 

The last part of the sutra replies i 

V 

The veda makes the meditators understand this point 
without conflicting with other texts : “ Who stands in the 
titmtt, who is within the atma, whom the QtmU does not 
know, whose body the atmU. is, who rules the atma from 
within, He, the inner ruler, is your immortal AtmU (hrihad 
V-7-22). All these beings, dear, have their root in Sat ; they 
rest in Sat. ; they will be dissolved in Sat ; all this is identi¬ 
cal with that (Sat) (chmdo., VI-8-4 and 7); All this is indeed 
lots 
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Brahma ; for it has come forth from Him ; it will be dissolv¬ 
ed in Him; it lives by Him (Ibid., III-14-1). 


For the reasons stated in these texts, Brahma is the 
htma of all things—intelligent and non-intelligent. He is 
therefore the atma of the meditator. 

As each person is the atma of his own body, and 
thinks “ X am deva, I am man ” ; so the highest Aims, is 
the dims of himself, and it is appropriate that he should 
regard Him as himself. It has been pointed out how 
every thought of everything extends to the highest Atmil 
also, and how every word therefore denote Him directly. 
Men of olden times, accepting this teaching of the veda, 
made the statement quoted above. Hence also.prohibi¬ 
tion of meditation on Him as another contained in the 
following texts : 

One that meditates on another devatti with the 
thought ‘He is another, I am another ’ does not meditate 
( brihad 111-4-10); He does not know the whole truth; 
meditate on Him only as titmti (brihad., ITI-4-7). All things 
will overcome him, who sees all things else where than in 
the Atma (brihad., fV-4-6). 

2. The injunctions and prohibitions do not conflict 
with the direction to think of the highest Atma as 
different from the jiva contained in the text—“ Meditat¬ 
ing on the atrna and qjj the, Being who controls him as 
different ” (sveta., 1-6). For, one meditates on Him as I, 
on the ground that He is his atma ; and he regards Him 
as superior to himself, as he is superior to his own 
body. 




SUBJECTION 3 


4. sj qdfo ^ I 

Meditation as cltma, does not apply to meditation on 
pratika ; for it is not Atma. 

Meditation on mind, on name and on similar objects 
is enjoined in the following texts : “ Meditate on mind 
as Brahma ( ch&ndo. , 111-18-1); He that meditates 
on name as Brahma " (Ibid., VIM-5). In these cases is 
the meditation to be as directed in the preceding sub¬ 
section— i.e., as the (itmil of the meditator, or no ? 

First view. As directed in the preceding sub¬ 
section ; for the meditation is on the highest Atm,a as in 
the other case; and He is the (Itrrid, of the meditator. 
The final decision is—No. This is stated in the sutra : 
For mind or name is not the atma of the meditator. In 
cases like these the meditation is only on the pratika, 
but not on the highest Atma. He enters into the medi¬ 
tation merely as a qualifying attribute ( viseshana ). By 
meditation on pratika is meant meditation on what is 
not the highest Atmcl as the highest Atma. In this 
meditation, as the pratika .is not the atma of the medi¬ 
tator, it is not to be meditated on as such. 


Objection. Even here the highest Atma alone is 
the object of meditation. When this is possible, it is 
inappropriate to meditate on mind and on other non- 
in indigent objects, which possess but little power. 




Hence, the highest Atm should be meditated on as 
mind, as name and the like. The sutra replies : 


5. 

Meditation as Brahma, should be (on objects); because 
of His superiority. 

Because Brahma is superior to mind, name and the 
rest; while they are the reverse as compared with Him. 
To look upon a king as a servant will be attended with 
unpleasant consequences, while the reverse will do 
good. 


Sub-section 4 

6 . | 

Meditation on parts of a kratu should be only as the 
sun and other devatas ; because to do so is appro¬ 
priate. 

1.here is this text: ‘ 1'his being, who warms, medi¬ 
tate on udgltha as that being ” {chando,, 1-3-1). In 
cases like this, when meditation on parts of a kratu is 
enjoined, the question arises—Should one meditate 
on the udgltha as the sun, or on the sun as the 
udgltha ? 

First view. The latter is the correct form ; for, the 
rule laid down in the preceding sub-section is that 
meditation should be on an inferior object as being a 
superior being. Udgltha , being part of a kratu, which 




is the means to a fruit, is superior to the sun, who has 
no connection with the fruit (1). 


The final decision is stated in the mtra. It is on 
the udgltha that one should meditate as the sun, 
Because it is appropriate to regard the sun as the 
superior of the two. For, karma yields its fruit, only as 
being the worship of the sun and similar devatcts. 


SUB-SECTION 5 

. 7. antftaOTRWT?*. 1 

Meditation should bo done in the sitting posture; 
because it is only then (that concentration of 
mind) will be possible. 

One may do meditation, sitting, lying down, stand¬ 
ing or walking; for there is nothing to restrict the 
choice to one of these postures. In this predicament the 
sutra intervenes, and throws its weight on the side ot 
the sitting posture. In standing or walking some 
effort is required ; and lying down may induce sleep. 
Hence the sitting posture should be adopted. And in 
order that no effort may be required for holding up the 
tody, some support to the back should also bo provided. 

8. sqRTf l 

And because what has to be done is dhytina (medita¬ 
tion). 

(1) This is based on the mlmumsaka’s view that 
karma yields fruit, through apUrra, but not the devatU. See 
the discussions in paras 5 and 6 of the final decision in sub¬ 
section 1-3-7. 











DhyUna has been stated to be the dwelling of the 
mind on one thing, without the intervention of the 
thought of anything else, And for this concentration 
of mind is necessary. 

9. I 

And having regard to immobility, 

Having regard to immobility, earth, sky and other 
things are appropriately stated to meditate 

Earth seems to meditate; the intermediate world 
seems to meditate ; heaven seems to meditate; water seems 
to meditate ; the hills seem to meditate ( chando VII-6-1). 

In order to concentrate his mind the meditator 
should be immobile like the earth and hills ; and this is 
possible only to him that sits down. 

10. =ej | 

And this is stated in the ymritis- 

It is stated that meditation should be done sitting. 

Placing on a pure spot a firm seat for himself, neither 
much raised, nor very low, and 'covered over with a cloth, 
deerskiu, and ku$a grass ; sitting on the seat, making the 
mind one-pointed, controlling the functions of the mind and 
the senses, let him practise yoga to roach purity offchefl*/«0 
Kbhagavad glta, VI-11 and 12). 

11. cl^rfd^hT-I | 

(fhe meditation should be done) whore concentration 
of mind is possible ; because (the time and place) 
have not been specified. 

NTo particular place or time has been stated as 
suitable for the meditation, and there is mention only 
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of concentration of mind. Whatever place or time is 
suitable for this purpose, that alone should be selected. 
The text “ On a level place, pure, and free from pebbles 
fire and sand, etc.” ( sveta ., 11-10) refers to a place 
where alone concentration of mind may be attained ; 
but it does not restrict the choice to particular places ; 
for further on it is said “ suitable to the mind,” i.e„ to 
concentration of mind. 


SUB-SECTION 6 


12. autpucrriTignfh ft | 

(The meditation should be done) till one departs from 
the world. For there also it is seem 

The question for consideration is whether 
meditation may be completed ini one day, or whether it 
should be continued every day till death. The first view 
is that as the injunction will be carried out by doing it 
for one day only, it should be completed on one day (1). 
The sutra says—‘No.’ It is seen that meditation 

(1) Objection. As this text contains no word to indicate 
an injunction, it merely sums up the teaching with a state¬ 
ment of the fruit. Reply. As the injunction has not been 
given anywhere else, it should be treated as an injunction. 
Objection again. In this text reference is made to good 
deeds only, but not to meditation. Reply. As the good deeds 
are referred to as the means of reaching the Brahma- world, 
and as they are calculated to make meditation grow, the 
mention of good deeds implies the continuance of medita¬ 
tion also*throughout. 
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is done from its commencement up to departure from 
this world, and throughout this period—“Thus living 
all his life, he reaches the Brahma -world ” (chundo., 


SUB-SECTION 7 

In the remainder of this chapter the fruits of medi¬ 
tation are described, In this section such fruits, as come 
to the meditator while he remains in his gross body, are 
dealt with. 

The veda states that when one has attained medita¬ 
tion, his previous evil karma is destroyed, and that 
subsequent evil karma does not attach itself to him. 
The following are the texts: 

As water does not stick to f lotus leaf, so no evil 
karma will stick to one, that thus meditates (chundo 
IV-14-3). The atmCi that knows the nature of Brahma, on 
knowing Him is not polluted with evil deed (brihad., 
VI-4-23). 

These texts describe non-attachment of subsequent 
evil deed. 

When one knows this and makes offerings, all his 
evil deeds are burnt up, as the cotton of the ishlka plant 
thrown into the fire is burnt up (chando., V-24-3); His 
•karrnas are destroyed, when He is seen, as compared 
with whom all superior beings appear as inferior beings 
( muy(jta IT-2-9). 

These texts describe the destruction of past karma , 
The question to be considered is whether it is right to 
regard these two results as the fruit of vidya or no. 
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First view. They cannot be the fruit of vidya ; for 
it is said: 

Karma, the fruit of which has not, been experienced, 
is not destroyed even by the lapse of a thousand millions of 
kalpas (world-age). 

As the vedic texts conflict with this verse, and as 
they follow the teaching of meditations on the highest 
Atmti, they must be regarded as mere praise (arthamda). 
Nor can they be regarded as enjoining meditation in 
expiation of evil karma ; for they teach the reaching of 
Brahma as the fruit—One that meditates on Brahma 
attains the highest” (ana., 1-1). “ If one meditates on 
Brahma, he becomes Brahma indeed ” (munda., IT1-2-9). 

Final decision. This is stated in the sutra: 

33. rEfarpi 1 

On the attainment of this (meditation) there result 
the destruction of previous evil karma, and the 
non-attachmant of subsequent evil karma ; because 
this is declared. 

By the expression “ attainment of meditation ” is 
meant the reaching of the stage, in which meditation 
becomes as vivid as sense perception ; for the text is 
“ When He is seen It is appropriate that these 
results should flow from vidya ; for it possesses great 
efficacy ; and this efficacy is referred to in the expres¬ 
sions “ No evil karma will stick to one that thus 
meditates ” ; and “ all his evil deeds are burnt up There 
is no conflict as stated in the first view ; for the texts 
relate to different matters. The verse confirms the effi¬ 
cacy of karma to produce its fruit; while the upavishad 
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texts quoted declare that meditation on the highest 
Atm, when attained, destroys the capacity of past evil 
deeds to yield their fruits, and that it obstructs the 
accrual of similar capacity in regard to subsequent evil 
deeds. There is no more conflict between them than 
there is between the capacity of fire to produce heat, 
and the power of water to allay it. 

2. The opponent’s view that meditation is not 
expiation is not correct. It is enjoined merely to destroy 
karma ; and when it is destroyed, and the obstruction is 
removed, the attribute jnana expands of itself ; and other 
fruits come to the meditator in the same way ( adhi ., 460). 

3. What is meant by the non-sticking of evil 
deeds ? Evil deeds produce in a person a tendency to do 
evil deeds of the same kind, make him unfit to perform 
the duties imposed upon him by the veda , and lead to 
unwelcome fruit. Obstructing the accrual of this 
capacity is non-sticking of evil deeds. The destruction 
of evil deeds is the destruction of this capacity, when it 
has already accrued. This capacity is the displeasure 
of the highest Alma. The meditation is His worship, 
and removes His displeasure, when it has accrued, and 
obstructs its accrual, when it has not. 

4. This declaration of the non-sticking of subse¬ 
quent evil karma refers, it should he noted, to karma 
done unconsciously. The text “ who does not desist 
from evil deeds, etc.” ( katha ., 11-24), indicates that com¬ 
plete withdrawal from evil doing is the means by which 
meditation may be perfected. 



SRI BH&SHYA.M [CHAP. IV, 






!. 8 ] 


FINAL DECISION 


851 



SUB-SECTION 8 


14 qi% c| | 

In regard to the other also (»'.e., good deeds) similar 
destruction of the previous and non-sticking of the 
subsequent one. But the destruction takes place, 
when the body falls away. 

The sutra extends to good deeds also the effects 
stated in the preceding sutra in regard to evil deeds 
and for the same reason. Good deeds are on the same 
level as evil deeds as to their antagonism to the fruit of 
meditation. There is also vedic declaration on the 
point. Referring to both good and evil deeds, it is said 
“ All evil deeds depart from Him ” ( ch&ndo ., VIII-4-1); 
“Then he shakes off good and evil deeds ” (kaushitaki, 
1-37). Good deeds also are denoted by the term paprna, 
as their fruits are unwelcome to one seeking release 
from karma. 

Z. The need for a new sub-section arose from the 
fact that good deeds are allowed by the veda, and that 
their fruits are seen to be welcome to some persons. It 
might therefore be presumed that they are not anta¬ 
gonistic to meditation. This presumption had. to bo 
removed. 

3. Objection : To the meditator rain, food and 
other helps are desirable, to enable him to complete his 
meditation, which, as stated, requires certain duties as 
helps. Hoav can it be said that they are antagonistic 
to meditation, and that they are destroyed. The last 
portion of the sutra replies. Such good deeds as yield 
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uits, that are helpful to the meditation, are destroyed 
only after death. 



Sub-section 9 

The question is whether in this destruction of the 
past deeds, both good and evil, all deeds are included 
without distinction, or only those that have not begun 
to operate. 

First view. The first alternative is the correct one; 
for the text quoted refers to ‘ all deeds ’; and no reser¬ 
vation is made. No karma is needed to account for the 
continuance of the body, as like the potter’s wheel set 
in motion, it may remain from the impetus given to it 
when it was first made. 

Final decision : This is stated in the sutra : 

15. vj f g |f I 

But the previous karma , which is destroyed, is only 
what has not begun to yield fruit; because a limit 
(in the form of delay in the falling away of the 
body) is stated. 

The statement is made in the text: 

For him (that tlihs meditates) there is delay only so 
long as he is not released (from his body); then be is united 
(to Sat) ( chavdo , VI-14-2). 

Hero a limit is fixed, beyond which the reaching of 
the goal will not be delayed; and this limit is the 
continuance of the body, which was brought about by 
the karma , which has begun to yield fruit; and this 
fruit must be experienced. 




The opponent’s analogy of the potter’s wheel does 
not hold ; for nothing prolongs the life of the body other 
than the pleasure or displeasure of the highest Atma, 
brought about by good or evil deeds; and there is:no 
authority for believing that anything else exists that 
will prolong its life. 


Sub-section i 0 

The question to be considered in this sub-section is 
whether agnihotra and other duties of one’s stage of life 
should be done. Seeing that even good karma sub¬ 
sequently done does not stick to the meditator, and that 
the duties of the stage of life are included under that 
expression, if one does not wish to do them, may he 
cease to do them ? The sutra separates agnihotra and 
other duties of the stage of life from other good 
deeds, and states that they should be performed. 

16 . afftgfeiftg dcrffo Affair I 

But agnihotra and the rest (should continue to bo 
done); because they are required for its completion. 
This is seen. 

The fact that the fruits do not attach to the 
meditator does not. apply to these good deeds. They 
must, therefore be done; for they are done only 
because they are needed to help meditation. This 
is seen from the text “ Him, students of the veda 
wish to meditate on by recitation of the veda, etc.” 
(brihad., VI-4-22). Meditation becomes every day more 
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and more powerful by practice ; and in order that this 
may happen the duties of the stage of life should be 
daily performed. Otherwise, the mind will become 
impure, and meditation will become impossible. 


Here a doubt arises: Of the good deeds of a meditator 
some help vidyH ; some have been expended by 
enjoyment; and what remains have to be experienced, 
and this is what has begun to yield fruit. In the text 
“ His sons take his property • his friends his good deeds ” 
to what good deeds is reference made ? The next sutra 
replies: 

17. | 

Among good deeds previous and subsequent those 
other than these (considered under sUtra 16) indeed 
exist. This is referred to by the text of some. 

There are endless good deeds, the fruits of which 
have been obstructed by more powerful karmas ; and the 
text under consideration refers to them ; as also the text 
declaring destruction and non-sticking of karma. 


The possibility of one karma obstructing another 
already mentioned, is recalled in 'the next sutra : 

18 . % | 

‘ That alone done with meditation ” (has been stated 
already). 

The text referred to in the sutra (chando., 1-1-10) 
states that meditation on udgltha removes obstruction 






in the way of reaping the fruit of a kratu. I his 
indicates that the fruit of one karma may be obstructed 
by o t)ier karma. 


Sub-section ll 

19. MNfbcTTSN wpqsjct I 

But expending the rest by enjoyment, one then is 
united (to the highest ItmU). 

By the term “ the rest ” reference is made to the 
good and evil deeds, other than those that are destroyed 
by meditation, or that are said not to stick to the doer, 
i.e., those that have begun to operate. Is one united to 
the highest Atma, when the body, in which meditation 
is attained, perishes, or after other bodies are taken up 
and thrown away. 

First view .—The former alternative is the correct 
one ; for it is stated to take place, when the meditator is 
released from the body. The sutra states that these deeds 
should be expended by enjoyment. If this can be done 
while the meditator is in the body, in which meditation 
is attained, then the result follows, when that body falls. 
If not, he must take up as many bodies as may be need¬ 
ed to expend them fully. For the karma must be 
expended by enjoyment. 

2, The opponent relies on the text “ For him there 
is delay only so long as ho is not released ” ; but this 
only shows that the karma , that has begun to operate, 
must be expended before one is released; but there is 
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no mention of a limit coinciding with the perishing of 
the body (1). 

3. The conclusion is: The endless karmas, good 
and evil, that were done in the beginningless past, before 
meditation was attained, and of which the fruit has not 
been experienced, are destroyed by the merit of brahma 
truly a, excepting those that have begun to yield their 
fruits. The karmas done, after it is attained, do not 
attach themselves to the doer. Of these all good karmas 
go to the friends of the meditator ; and evil deeds to his 
enemies. The conclusion is therefore sound. 

went nFffircraf i 


(1) The opponent may also derive support from the text 

—“ This jiva rises from this body, reaches the highest Light 

and appears in his natural form (chclndo., VIII-12-2). But the 

term ' this body ’ does not state that release is attained 
when the particular body falls down at death. For smritis 
state that men doing brahma vidyS like Vidurci are reborn. 
Hence release is attained, when meditation becomes perfect 
in the last body. The intention in referring to 1 * * 4 this body ’ 
is meroly to compare it to a prison ; this view is confirmed 
by the bhagavad glta (IX-33), where’Srl Krishna refers to 
the body and observes ‘ This world, perishable and full of 
misery ’ ” ( adhi ., 471 and 472). 




wT*r?t *#. I 

CHAPTER IV 
SECTION 2 

IN this section the mode by which the meditating jiva 
gets out of his body in death is examined. See Vedic 
Texts. 


Sub-section 1 

The following text occurs in ch&ndogya : 

The speech of the person, my dear, that departs (from 
this world) unites with the mind; the mind with prif/ja ; 
prana with the element fire; fire with the highest Dev at d 
(VI-8-6). 

The first sentence is considered in this sub-section. 
The question is whether reference is made only to the 
function of the organ of speech, or to the organ of speech 
itself. 

First view. Reference is made only to the function 
of speech. The term used in the original is sampadyate, 
which may mean either dissolution of a product in its 
cause or merely union ; but its usage in the former 

meaning is more common. Now speech, not being a 
108 
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product of mind, cannot be dissolved in it. Reference is 
therefore made to its function ; and as it depends upon 
mind, it may be said to be di&solved in it. 

Fined decision. This is stated in the sutra : 

1 . 1 

Speech (unites with) mind; because this is seen, and 
is stated in the veda. 

Speech— i.e., the organ of speech itself— unites with 
the mind ; for it is seen that when speech has ceased to 
function, the mind continues to work (1). 

2. Objection. This fact may be explained with 
reference to the cessation of the function of speech. 
Reply. What is seen is supported by the text under 
consideration, which uses the term vah (speech). If the 
term be understood to mean the function of speech, it 
will be resorting to a secondary meaning. This is one 
objection. Another is that if the organ of speech re¬ 
mains, but that its function only has ceased, it must be 
perceived ; but it is not. Hence it may be concluded 
that the organ itself is merged in the mind. The term 
mmpadyate is used not in the sense of dissolution, but in 
the other sense of mere union (2). 


(1) It is appropriate that what has oeased to work 
should be merged iu what is still active ; as fire, that is 
quiescent, is dormant within wood, which is variously 
utilised. 

(2) It may be thought that this is not the recognised 
usage. Be it so. But the first view is not free from objec¬ 
tion. If the term sampadyate be taken to mean dissolution 
then it is not correct to say that the function of speech is 
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2. m <?r I 

For the vary same reason all the other organs follow 
it (speech). 

Because speech unites with the mind, but is not 
dissolved in it, all the other organs—sensory and motor 
•—are appropriately stated to follow speech and to unite 
with the mind. The statement is thus made “ With the 
senses uniting with the mind without the possibility of 
their return from it ”, 


Sub-section 2 


3. (FTCW31!!]:! 

That mind (unites) with prilyd ; this appears from 
what follows. 

“ That mind ’’—the mind united to all the senses. 
The union is of the mind itself, and not merely of its 
function. 

While the argument in the preceding sub-section 
applies to this case also, the reason for adding a sub¬ 
section is this. From the chandogya text “ The mind, 


dissolved in the mind ; for its material cause is the organ 
of speech itself, while the mind is only the operative cause 
and dissolution of a product is in its material cause only. 
Hence, the term sampadyate will be used in a secondary 
sense, as also the term vUk (speech) as already stated. The 
final decision is open to criticism on one point only-— viz., that 
a meaning is adopted for the term sampadyate , that is not 
the common one. Hence, the conclusion stated in the sutra 
remains unshaken. The two reasons stated in it constitute 
but one reason ; for they are interdependent. 
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my dear, is a product of earth ” (VI-6-5), the mind 
appears to have evolved from earth; and the text 
“ They (water) created earth ” (Ibid., VI-2-4) states that 
earth came from water. Hence one might presume that 
the mind has evolved indirectly from water. The text 
“ Prana is a product of water ” (Ibid ., VI-6-5) connects 
water and prclna as cause and effect, and it may be 
assumed that in the sentence “ the mind unites with 
prana ” the term prUna stands for water; and it may 
then mean that mind is dissolved in water. To show 
t hat this view is erroneous this sub-section has been 
added. The error will be evident, when it is remembered 
that the mind evolves from ahamkara, and prana is a 
variety of air. And in understanding prilna to mean 
water, the primary meaning of the term is ignored for 
no sufficient reason. What then is the meaning of the 
texts quoted ? Reply. The meaning is that mind receives 
strength from food, which is a modification of earth, and 
prana from water. 


Sub-section 3 

4. i 

It (prana) unites with its lord ; (this i» seen) from its 
approaching him and the rest. 

The third sentence of the text quoted under the 
first sutra is now considered, viz., “ prana (unites) with 
the element fire”. The first view is that as in the 
other two cases prilna unites only with the element fire 
and for the same reason ; viz., the statement in the text. 
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The sutra states the final decision , which is that prdtia 
first unHes with its lord, tie., the jiva, and along with 
him it unites with fire. Here is an analogy. When it 
is said that the Jamna unites with the sea, it means that 
it first joins the Ganges, and then reaches the sea. 
That this is what takes place will be seen from the 
following texts: 

In the very same way all prtlyas proceed towards 
this rdrnO. ( jiva) at the time of death ( hrihad., VI-3-38). 

By the expression ' the rest ’ in the sutra reference 
is made to the departure of prHi}a with the jiva: 

Him, going out of the body, priltja follows out of the 
body (hrihad,, VI-4-2). 

Reference is also made to its remaining with the jiva : 

What is it on the departure of which from the body 
I also depart, and on the staying of which I also stay 
(praqna., VI-3). 

These are the words of a jiva, and reference is 
made to prQij,a. From this intimate connection with 
the jiva, prana first goes to him, and with him it unites 
with the element fire. 


SUB-SECTION 4 


5. ^ I 

o 


(It unites) with the elements ; this is stated by the 


veda. 


The union of prana and jiva with the element fire 
has been stated. Does this union take place with that 
element only, or with all the elements compounded? 
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The first view is that it is only with the element 
fire ; for that only is mentioned. The sutra states the 
final decision. For it is stated: 

This jiva is “ full of earth, full of water, full of 
air, full of ether, full of fire ” (bfihad., VI-4-5). 

This shows that the jiva wanders connected with 

all the elements. 


Does prana unite with these in order with one of 
these at each step ? The text quoted will permit of this 
view being taken. The next sutra replies : 

6. Mrir ft i 

Not with one at each stop ; for the veda and svmritis 
show this. 

For, the elements were unable to do anything, each 
acting by itself, and they were therefore compounded. 
This is stated : 

I will enter these three devatas as the inner ruler of 
this jiva and make diverse names and forms. Of them I 
will make each triple ( chondo ., VI-3-2 and 3). 

This states that the elements were compounded in 
order that they might become fit for the making of 
diverse names and forms. This is stated in a 
smriti also: 

When the products, beginning with mahat and ending 
with the great elements, remained separate, they had differ¬ 
ent capacities. They were unable to create the products of 
evolution without mixing and combining with one another. 
Mixing and combining with one another, they formed the 
egg-shaped universe imshnu, 1-2-53 and 54). 
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Hence by the term “ fire ” referenco is made to fire 
compounded with the other elements. 


Sub-section 5 

The question for consideration in this sub-section is 
whether the mode of departure herein described applies 
to all equally, or only to those that do not do meditation. 
The first view is that the latter alternative is the correct 
one. For the meditator is said to attain immortality 
even while he is here ; there is therefore no need for 
him to depart. This is stated : 

When all the desires, that were in his heart, aro 
released, then the mortal becomes immortal ; here he 
enjoys Brahma (brihad., VI-4-7). 

The final decision is stated in the sutra : 

7. ^rguisq i 

(The mode of departure) is common up to the begin¬ 
ning of the path. The immortality is merely what 
is to be attained without burning (the connection 
with the body). 

Even the meditator departs from the body in the 
manner pointed out, until the path commences, i.e., 
until he enters the blood vessel. For, it is stated that 
he too gets, out through a particular blood vessel: 

There are one hundred and one blood vessels of the 
heart ; of them one goes to the top of the head. He, that 
rises through it, attains immortality ; the other blood vessels 
are for other ways of getting out (chando ., VIII-6-6). 
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As it is clear from this text that even the meditator 
passes along a particular blood vessel, he cannot avoid 
departure from the body. The mode of departure is the 
same, until this point is reached ; for there is no men¬ 
tion of a difference. When the blood vessel is entered, 
the divergence begins as stated in the following text: 

With that light this atmU gets out through the eye, 
through the top of the head or through other places of the 
body (bnhad., VI-4-2). 

As this text has the same meaning as the chdndogya 
text, departure through the top of the head pertains to 
the meditator, and the other ways t pertain to the others. 

2. This being so, the text relied on in the first view 
must be explained in another way ; and this is done 
by the second part of the sutra. The immortality refer¬ 
red to is only such as can be attained before the con¬ 
nection with the body and the senses is burnt up ; and 
this is the destruction of previous karma and the 
non-sticking of tho subsequent one. And the enjoyment ol 
Brahma here is the enjoyment, that one has during 
meditation. 


In the next four shtras the same conclusion is 
supported by other arguments: 

8. i 

It (explanation offered) holds; because until Brahma 
is reached, samsara is said to remain. 

It will be explained that Brahma is reached by 
going to a particular place by the path known as 
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devayana. Until then there is samMra , meaning 
connection with the body. See the following texts: 


For him (who thus meditates) there is delay only as 
long as he is not released (from his body); and then he is 
united to Sat ( chlxndo ., VI-14-2) •, Shaking off sin as a horse 
shakes off the hair on its body, released from the body, as 
the moon is released from the mouth of rahu (in an eclipse), 
throwing off the body, I will reach the eternal Brahnta- 
world, the purpose of my life having been attained (ch&ndo., 
VIII43-L). 

9. ^4 grprcis* | 

A subtle body remains; because it is so seen from 
vedic texts. 

A subtle body continues on the devaydna. For 
it is said that he enters into a colloquy (1) with the 
moon ; and this implies that he has a body. Hence his 
bondage has not been burnt up. 

10. I 

Hence immortality by the destruction of bondage is 
not meant. 

‘ Meant —by the text quoted by the opponent. This 
Hfdra is intended to refute the view that one may be 
released, while he lives in a body here (2). This is 
opposed to numerous vedic texts, such as those enjoining 
meditation, which continues to the close ofonesliie, 

(1) The meditator has to go to the moon on the 
devayUna \ and he is asked by the moon who art thou ” 
He replies ( kaushUaki, 1-13). 

(2) The view that one may be released, while he 
remains in his body was held by Sank r^a ; and it is refuted 
in sub-section 4 of chapter I, section 1, the refutation being 
put into the mouth of the second illusionist. The statement 

1U9 
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and describing departure from the body, journey on 
the devaydna, and release from all bonds on reaching a 
particular place. It is also opposed to sense perception. 


that one remaining in a body is released is as contradictory 
as to say ‘ my mother is barren ’; fcr to be in a body is 
bondage ; being without a body alone is release. 

Sankara. While one appears to be in a body, if he 
knows the appearance to be unreal, he is released from the 
body, i.e., he is a jlvan-mukta. 

Critic. No ; if a person is released by the knowledge 
that the appearance of being in a body is unreal, bow can 
the person be said to be jlvan-mukta ? What is the difference 
between this release and the release of one that is without 
a body ? From him too the unreal appearance of being in a 
body has been removed. 

Sankara. The appearance of being in a body has 
been nullified •, but it continues like the perception of the 
moon as double by one with a cataract in the oye. Such a 
person is jlvan-mukta. 

Critic. You cannot allege that the appearance has 
been nullified ; and that it yet continues. In the case of 
the double moon its appearance is due to a real defect in the 
eye; this is not removed by the assurance of a reliable 
person that there is but one moon; and the appearanoe 
therefore continues, even though the person’s erroneous 
impression has been removed. But in the case under 
consideration the knowledge, that removes the misconception, 
covers everything other than Brahma. Avidya, karma and 
the rest, which are the causes of the unreal appearance, have 
been removed along with that appearance by the knowledge. 
The view that one may be released while he remains in a body 
is opposed to vedic teaching. “ For him there is delay only 
so long as he is not released (from his body); then he is 
united to Sat ” (chdndo., VI-14-2). This shows that the 
release of one doing sad vidyd awaits only the falling away 
of the body, and thus denies jivan-mukti. It is also denied 
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11. «i#r i 

The warmth (poroeivod in some parts of a dying man’s 
body) belongs to the subtle body alone -, and this 
is appropriate. 

When the meditator is about to die, a warmth is 
perceived in a part of the gross body, which does not 
pertain to it. If it did, it would be perceived throughout 
as stated in the text “ It heats its body from the toot to 
the head ” (nilrU., 11-10). The warmth is therefore duo 
to the subtle body, as it withdraws gradually from the 
gross body. The conclusion is that until the path is 
entered, the mode of departure of oven the meditator 
is the same. 


The opponent brings up two other texts as expressly 
denying departure of the meditator. This objection is 
stated in the next sutra , and is then refuted : 


12. gfcftvjTfefci %i i 


If it be contended “ Departure is denied ” the reply is 
—“ No; because departure from the <Hma is 
denied ; and this is clear in the text of some.” 

See Vedic Texts— bfihad., VI, see. 4. The first verse 
states that the dying man takes his senses, and comes 
out of the heart. The second verso describes the mode 

—--t---------r---*- 

by Apastamha. “ Let on© abandon the deeds leading to 
worldly fruits, this world and that world, and seek the (Xtma . 
The view that release comes from the knowledge of texts is 
refuted by texts dealing with release. If release did take 
place from mere knowledge of texts, one should not then 
experience pain even here*” 
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of departure ; the fourth verse shows how he attains a 
new body, and in verse 6 the subject of the departure of 
one that does not do meditation is brought to a close. 
Then this text relating to the meditator occurs: 

Next, as to one that does not desire. Of him that is 
without desire, from whom desire has departed, that has no 
further desire, and whose desire is centred on the Atmii, 
prtt&as do not depart. Being Brahma alone, he attains 
Brahma ( bf ihad ., VI-4-6). 

Similar denial of departure is contained in the 
texts which describe the colloquy between Artabhdga 
and Ycijnavalkya ( bp'had ., V-2). Verse 10 refers to the 
overcoming of death (So the opponent understands the 
text); and verse 11 runs as follows: “ When this person 
dies, do the prawjs depart from him or no ? ” To this 
question the following reply was given “ No,” said 
Ydjnavalh'ya, “ They are dissolved in him ; he swells and 
inflated lies dead.” The opponent concludes that the 
meditator attains immortality here alone. 

The sfitra replies that what is denied is the depar¬ 
ture of the prUyas from the jiva, not from the body. 
The term tasya (of him) in the first text refers to the 
jiva described in it as without desire, but not to the 
body, of which no mention is made in the context. 
Objection. .By its termination the term tasya indicates 
merely the connection of pm, nas with the jiva , but not 
the place from which’departure takes place. That from 
which the departure takes place is the body alono. 
Reply. When it is said that the pranas do not depart, 
one will wish to know the place of departure ; and he 
will naturally take hold of the jiva. who is mentioned 
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as connected with pranas and who is at hand., in pre¬ 
ference to the body, to which no reference whatever is 
made. Again, there is no object in understanding the 
termination to indicate connection of prdrpas with the 
jiva ; for this connection is already well-known. The 
connection in general, which is expressed by the termi¬ 
nation, may be taken to refer to a particular form of 
connection, viz., the place of departure. There is an 
analogy in the sentence “ He hears of the riata " (dancer), 
(natasya), the meaning being ‘ he hears from him’. It 
is unnecessary to discuss the question further; for in the 
text of the mandhyandinas the jiva himself is stated to 
be the place of departure, the term used being tasmQt 
(from him) instead of tasya (of him). 

2. Objection again. There was no question whether 
pranas depart from the jiva; and its denial would there¬ 
fore be inappropriate. Reply. When it is said “ For him 
there is delay only so long as he is not released from 
the body ” (chando., VI-14-2), one will carry away the 
impression that the meditator would reach Brahma, 
when he throws up his gross body, and that then prarias 
would leave him. If this were a fact, it would not be 
possible for him to proceed on the devaydna path, and 
reach Brahma. To remove this erroneous impression the 
upanishad declares that prdrjas do not depart from the 
jiva. That is, they do not separate from him, until the 
journey is finished and the goal is reached. 

3. The other text, on which the opponent relies, 
should be explained in the same manner, if it referred to 
the meditator. But it does not; for in the questions and 
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answers preceding the text (See Vedic Texts) there is no 
reference to meditation on Brahma. The subjects dis¬ 
cussed are the nature of the senses and of the corres¬ 
ponding sense objects referred to by the terms c/raha and 
atigraha, fire being the food of water, the non-separation 
of pranas from one about to die, the continuance of the 
departing jiva's good or evil repute, and his reaching a 
goal suitable to his karma. The words in verse 10 “ He 
overcomes death states that one that knows water to 
be the death of fire overcomes fire, but not death. There 
is therefore no mention here of one doing brahma vidya. 
The statement that pranas do not depart from the dying 
person means that they do not leave him as the gross 
body does, but that they cling to him as the subtle 
elements do and go with him. 

13. ^ I 

And it is stated in the antritis also. 

The departure of the meditator through the blood 
vessel going to the head is thus stated : 

There is one among them, which goes upward ; one 
going by this pierces the orb of the sun, and passing beyond 
the world of Brahma , attains the highest goal (yiljna 
srnriti, III-167). 


Sub-section 6 

It has been shown that the jiva with the senses, the 
mind and prana unites at the point of death with the 
elements in a subtle condition ; and the view that depar¬ 
ture from the body does not happen to the meditator 
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has been refuted. It will now be considered whether 
the subtle elements go on to do the work suitable to the 
jiva’s karma or meditation, or whether they unite with 
the highest Atma. The first view is that they go on to 
do their work. For there is no object in going to the 
highest Atma, as no pleasure or pain has to be experi ¬ 
enced by the jiva by doing so. The sutra states the 
Anal decision : 

14. clfft cFJlsnS I 

They unite with the highest Atma ; for so says 
the veda. 

For it is said “ Fire unites with the highest devato. " 
(chando., VI-8-6). It should be assumed that a purpose 
exists in. accordance with the vedic statement; and the 
purpose is to give the jiva some rest after the fatigues 
of the departure. This is analogous to the rest taken 
every day in deep sleep, and in the dissolution of the 
universe. 


SUB -SECTION 7 

15. I 

By ‘ uniting ’ is meant a union in which the united 
things cannot be separated ; because this is stated. 

This union with the highest Atma —of what nature 
is it ? Is it like the merging of a product in its cause as 
in final dissolution, or is it an intimate union as the 
union of speech with the mind ? The first view is that 
it is the former, as the' highest Atma is the material 
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cause of everything. The final decision is stated -in the 
sutra. In the text “ Fire with the highest devatCL ” the 
word sampadyate (unites) is brought down from the 
beginning of the sentence and is added. In the other 
clauses the term denotes a particular kind of union ; 
and there is no authority for taking it to denote any¬ 
thing else here. Nor is any purpose served at the time 
of departure by the body being dissolved in the cause. 
If this were the intention, there would be mention of 
creation following the dissolution as in other places; 
but this is not observed. 


SUB-SECTION 8 

The mode of departure from the body of the medi¬ 
tator and of others has been described ; and it has been 
stated to be the same. Now begins the divergence. The 
further progress of the meditator is stated in the 
follo wing text: 

There are one hundred and one blood vessels of the 
heart; of them one goes to the top of the head. He, that 
rises through it, attains immortality; the other blood 
vessels are for other ways of getting out (chUrnto VIII-6-6). 

The question for consideration is whether this text fixes 
that the meditator should go out through the blood 
vessels going to the top of the head, and that others 
should go out through others, or whether he may do so 
by any other. The first view is that the blood vessel 
is not fixed; for the blood vessels are numberless and 
very minute ; and the departing jiva cannot distinguish 
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the particular blood vessel from the others, and enter it. 
The text merely states what may happen occasionally. 
The final decision is stated in the sutra : 

16. urnfiiteid 

That place is lit up at the entrance into the blood 
vessel. Favoured by Brahma in the heart, he sees 
the entrance and goes out through the one hundred 
and first blood vessel. The favour is secured by the 
merit of the meditation and the daily thought of 
the path as a part of it. 

The meditator gets out only by the blood vessel, 
which rises to the top of the head. For, his meditation, 
being the worship of the highest Atrnd, pleases Him ; 
and being present in the heart. He enables him to see 
the entrance to the blood vessel, and to pass out 
through it. 


Sub-section 9 

Getting out of the body, the meditator is said to 
go on to the sun, along with his rays: 

When he gets out of this body, then he goes up 
only with these rays (of the sun) ( chUndo ., VTII-6-5). 

The question for consideration is whether this 
limitation is appropriate or not. The first, view is that 
it is not; for when ono dies at night, how is he to 
proceed, the sun’s rays being then absent? The text 
quoted relates to the case in which such departure is 
possible. The sutra disposes of this doubt, 
no 
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17. | 

Ho proceeds, following the sun’s rays. 

The meditator goes on only along the sun’s rays; 
for this is affirmed by the particle eva (only). If this 
were only one of several ways, then the particle would 
be meaningless. The difficulty pointed out in the first 
mew does not exist; for even at night the sun’s rays are 
available, as one may know from the experiencing of 
heat during summer. In winter the heat, being over¬ 
powered by cold, is not perceived as on a rainy day. 
The ever-present connection of blood-vessels with the 
sun’s rays is declared in a vedic text: 

As a long high road enters two villages, this and 
that, in the very same way these rays of the sun enter two 
worlds—this and that. They extend from that sun, and enter 
these blood vessels ; they extend from these blood vessels 
and enter that sun ( chundo ., VIII-G-2). 


SUB-SECTION 10 

To proceed to consider whether the meditator dying 
at night reaches the highest Atmd or no. The first 
view is ‘ No ’; for dying at night is condemned, and dying 
by day is praised. 

The day, the bright fortnight and. the half-year of 
the sun’s northward progress are praiseworthy to tho dying ; 
the contrary is condemned. 

The praise and condemnation are based on the fact 
that death in the day leads one upward and death at 
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Death at night therefore 
cannot lead him to the 


night leads one downward, 
leads one downward, and 
highest AtmSti 

The final decision is stated in the sutra, : 

1.8. %>? ^ i 

If it be contended “One dying at night (does not 
reach Brahma) ” the reply is “ No ; because one’s 
connection with karma lasts only as long as the 
body remains ; and this is shown’. 

The meditator is released from all karma at death. 
That portion of the previous karma , that had not begun 
to yield fruit, perished when meditation was attained. 
The remainder lasted only till the last body was thrown 
away. And any karma , that might be done uncon¬ 
sciously since the attainment of meditation, does not 
stick to him. Thus, there being no karma , that can lead 
one downward, the reaching of the highest AtmCl is 
certain. That this is the case is shown by the following 
text: “ For him there is delay, only so long as he is not 
released (from the body); then he is united to Sat ” 
[chando.y VI-14-2). The opponent’s text applies to those 
that do not do Brahma vidya. 


SUB-SECTION 11 


19. 1 

And for the same reason even in the case of death in 
the half-year of the sun's southward progress. 
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The reason urged in the case of death at night, 
applies with equal force to the case of death in the half- 
year of the sun’s southward progress. Question, Why 
then is a new sub-section added ? Reply. Because there 
is a further doubt in this latter case. Here is a text 
which states that one dying in the half-year of the sun’s 
southward progress reaches the moon: 

Next one, that dies in the half-year of the sun’s 
southward progress, attains the greatness of the pitris and 
becomes like the moon (nUrtl., arm ., 52). 

Another text states that those, that go to the moon, 
return to the earth, when that (karma) of those ends ; 
then they return by the very same path (chando 
V-10-5). There is also the example of Dhlshma, who was 
a meditator, and who waited for the half-year of the sun’s 
northward progress to die. The conclusion is that one 
that dies in the half-year under consideration does not 
reach the highest Atrnh. 

This doubt is thus removed. One going to the moon 
returns to earth, only if he did not do brahma vidya. In 
the case of the meditator the going to the moon is mere¬ 
ly for the purpose of taking rest on his way to the 
highest heaven. For a sentence that follows the text 
states: 

The br'dhmaya, that meditates, overcomes both the 
greatness of the sun and of the moon, and after that he 
attains the greatness of Brahma • 

Even without this text the reaching of Brahma is 
certain ; for, as already stated, there is no more karma 
to bind him. As to the case of Bhlshma cited, it should 




be remembered that owing to the practice of 
yoga he. was able to select the moment of death, 
and that he waited for the halffyear of the son’s 
northward progress in order to show its superiority to 
the world. , 


The opponent now refers to certain verses of the 
bhagavad gita, which in his opinion refer to particular 
times, dying at which the meditator returns to earth. 
The verses are; 

I will declare that path {Mia), proceeding along 
which yogis will not return, and that path also from which 
they will return. The light—fire, the day, the bright fort¬ 
night, the six months of the sun’s northward progress— 
persons meditating on Brahma go along this path and reach 
Brahma. Smoke, the night, the dark fortnight, the six 
months of the sun’s southward progress—the man of good 
deeds goes along this path, reaches the light of the moon, 
and returns. These paths-the bright path and the dark 
path- followed by the world are considered to be eternal. 
By one path one does not return; by the other he returns 
(VIII-23 to 26). 

20. ^ I 

And those two paths to be meditated on are taught 
to meditators. 

The verses were not intended to say when persons 
should die. The object was to toll those that meditate 
on Brahma to include the two paths in their daily medi¬ 
tation. So the subject is concluded: 

Knowing those paths, no yogi (meditator) is deluded. 
Therefore at all times meditate on them {glia, VIII-27). 
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The references to the light—fire, and to smoke are to 
the two paths^-tho devayWm and the pitriyUna. Hence, 
the reference to time in the opening verse is to the 
demtas in charge of time, who are among those that 
carry the meditator to his goal. If the term h&la 
(time) were understood in its primary sense, it would be 
inapplicable to fire. 


s=r: 
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CHAPTER IV 
SECTION 3 

IT has been shown how the meditator gets out of the 
body at death, and how through the grace of the highest 
Atma in his heart he enters on the path to the goal by 
passing through a particular blood vessel. This path is 
examined in this section. 


SUB-SECTION 1 

The descriptions given of this path in the various 
upanishads differ. See Vedic Texts. Two texts of the 
chandogya describe the path thus; Light, day, half- 
month, half-year, year, the sun, the moou and lightning. 
The purusha in the last takes the jiva to Brahma. Brihad 
aranyaka, chapter VIII, section 2, gives the following 
items; light, day, half-month, half-year, demloka, the 
sun, and lightning ; the purusha in lightning carries the 
jiva to Brahma-vroAd. Chapter VII, section 10 of the 
same upanisbad mentions the following— Vayu, the sun, 
and the moon. The kaushitaki has dgni loka and the 
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worlds of Vilyu, Varuiia, the sun, Indr a and Prajdpati. 
The jiva then goes to the world of Brahma. Hence the 
doubt arises whether the path beginning with light is 
the only one prescribed by all the texts, along which the 
meditator reaches Brahma or whether there are other 
paths with Option to the jiva to proceed along any one 
of them. The first view is that there are many paths, 
as their descriptions differ, and as they are independent 
of one another. The final decision is stated in the 
siitra : 

1.. st&nftfIT ! 

Along the path beginning with light; because this is 
. i well-known. 

This.-one - path alone is described in all the texts; 
and the meditator goes by that alone ; for this alone is 
recalled, when the various.descriptions are perused. This 
being so, it is concluded that the same is described in 
all the texts with additions or deductions. In the ease 
of meditations, where the intention is ascertained to be 

; ' ’/ ■ < " j j . » 

to teach but one meditation, the attributes mentioned in 
one place are taken into account in another. Similarly, 
in the case of the path the items mentioned in one place 
should be taken into consideration in Others (l). 

(1) There is this difference between the two cases, 
In meditations, though the subjeot is ope, as the attributes 
are endless, it is not possible to meditate on all of them; 
and it was settled that meditations are different, when the 
attributes differ. But in the case of the path, as the items 
do not, exceed twelve at the most, they can be meditated on ; 
and in accordance with the recognition of the path as one 
i t is decided to be one. 
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In the chandogya the description in the upakosala 
and five-fires vidyas is the same. In the bfihad 
fir any aka, chapter VIII, section 2, the same is repeated 
with two variations. In the other two texts the items 
fire and the sun indicate that the path is one. 


Sub-section 2 

The variations are reconciled in this and the next 
sub-sections. 

2 . \ 

Vayu after the year. This is known from the general 
term and the particular term. 

Comparing the chandogya texts with the first 
bfihad drariyaka text, it will be observed that the year 
intervenes between the half-year and the sur in the 
former, and devaloka (world of the devas) in the latter(i). 
The path being one, both the year and the world of the 
devas should be included in it. The question is which 
should come first. The order is indicated by the case- 
termination of the term mtisa (mcisebhyas) in the two 
texts and this is sruti, and both srutis are of equal 
validity. But as the terms denoting periods of time are 


(l) The original quotes portions of the four texts at 
eaoh step; but as they are shown in one place in the 
Vedic Texts, the quotations are omitted here. The items 
of the path being stated here in the order in which they 
are enumerated, the discussions may be followed easily. 

m 







MIN/Sr^ 



so arranged, that periods of shorter duration are follow¬ 
ed by periods of longer duration, one’s mind goes to the 
year from the half-year. The year should therefore be 
placed after the half-year. Then will come the world 
of the devas. This is stated in the first half of the 
sutra. 

2. In the second brihad aranyaku text Vayu is 
mentioned before the sun; while the kaushltaki text 
places him after Agni. The order in the latter is the 
order of enumeration in the text; while in the former 
the order is expressly stated by the word urdhva (above). 
This is order stated by sruti, and being of greater 
validity, it cancels the other order, and Vayu is given a 
place immediately before the sun. See Introduction, 
para 26. 

3. Thus after the year and before the sun, there 
are the two items—the world of the devas and vayu ; 
and it has now to be considered whether they indicate 
different things, or one thing only. The first view is 
that they are different. As by the term Urdhva and the 
termination of the fifth case both are stated to be 
between the year and the sun, as the order is 
indicated by' sruti in each case, and as there is no reason 
to make a difference, the meditator may go to either. 
The second half of the sutra states that they are one, 
and that the meditator after leaving the year should go 
to Vayu. For, the expression ‘ the world of the devas ’ 
refers to Vayu in general terms ; as it is stated elsewhere 
“That which blows is the house of the devas”. The 
other term vayu is a particular term, and both indicate 
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but one devata. The term vayuloka in the kaushitaki 
text should be understood like the expression agnilaku to 
mean Vayu, who is a world. 


SUB-SECTION 3 


Take the kaushitaki text. The first item is agniloka ; 
and this is synonymous with archis (light) in the 


chandogya text. It therefore comes first. Vayu is 
placed after the year. The sun though mentioned after 
Varuna, the order is cancelled by the order indicated by 
sruti in the bjihad aranyaka text., and lie is placed after 
Vayu ; thus nine items on the path and their order have 
been settled. The position of Varum, Ivdra and 
Prajdpati mentioned in the kaushitaki, text has to be 
determined. Are they to be placed after Vityu following 
the order of enumeration in that (ext, or whether they 
come in after lightning. 

The first view is as follows: To bring them in 
anywhere would conflict with the order expressly stated 
in the texts ; and to place them after lightning would be 
objectionable, as the chandogya text states that the 
person in lightning leads the jivas to Brahma. I here 
is therefore no room for them anywhere; but as the 
teaching should not become meaningless, it is necessary 
to break the order somewhere. Following the order of 
enumeration, Varmya. should be placed after Vayu. Ihe 
order between Vayu and the sun being thus broken, 
Indr,a and Frajcipati may as well go in only there. 
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The final decision is stated in the sutra : 


3. | 

Above lightning V'arurta ; because of the connection 
between them. 

Varum is connected with lightning. He is the 
lord of waters and controls clouds ; and lightning appear 
in clouds. This connection of lightning with Varuna is 
well known in the world and in the veda. This is the 
order suggested by appropriateness, and should cancel 
the order of enumeration, The function of the super¬ 
human personage to carry meditators to Brahma should 
be accepted as subject to intervention by others. Indra 
and j Pra.jO.pati, having been also mentioned, should find 
a place; and should come after Varuna, on the principle 
that new comers should come at the end (Introduction, 


para 27). 



Sub-section 4 


Who are these—light, day, and the rest up to 
Prajapati mentioned in connection with the path—are 
they landmarks on the path, or places of enjoyment, or 
carriers deputed by the highest Atma ? The first view is 
that they are landmarks ; for so they appear. When 
one has to go to a village, directions are given to him 
as follows: Starting from this go to that tree ; then to 
that stream ; then to the side of that bill; and then 
you will reach the village. Or they are places of 
enjoyment. For, four of the items are well-known to 
denote periods of time and cannot appropriately indicate 
marks on the road ; and the other items do not denote 
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periods of t'uxie. On the other hand they are stated to 
be places of enjoyment in the following text: ‘They 
alone are worlds— viz., day and night, half-months, 
months, seasons and years.' This fits in with the descrip¬ 
tion of the path by the kaushltaki text, using the term 
loka (world). 

The final decision is stated in the sutra : 

4. I 

They are persons deputed to take meditators to 
.Brahma ; because there is indication of this. 

There is a mark of their being carriers in the text 
“ That person, not human, leads them to Brahma" 
(chando., I V-15-5 and 6). This is found at the end of 
the context; and as there is no difference in this respect 
between lightning and those mentioned before, it is 
concluded that this description applies to all of them. 
The terms light, day and the rest denote certain devat&u, 
who control what is ordinarily denoted by them. This 
usage is similar to “ Earth said to him . 


Question. If this be so, how can Varuna and the 
other two, who come after him, be reckoned as carriers ? 
The next sutra replies : 

5. dSJrfdd clcfgl^cU 1 

After that the carrying is only by the person in 
lightning•, because it is so stated. 
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“ After that ” moans after lightning. The text 
quoted refers only to him. Varuna and the other two 
assist him; and for that reason they also are reckoned 
as carriers. 


STJB-SEOTION 5 

It has now to be considered who are the meditators 
that are carried. 

6. I 

One meditating on Brahma, the product; so BudarL 
thinks. In him progress on the path is appropriate. 

This sutra states one view. This being, the four¬ 
faced one, abides in a limited place, and to reach him, 
going along a path is appropriate enough. But the 
highest Alma, the final cause, the all-knowing, the 
inner ruler of all, is omnipresent; and the meditator 
need not go anywhere to reach Him. For He is ever 
present with him. What meditation has to do is merely 
to remove his avidya or ignorance in regard to the 
highest Atrna. Hence the carriers carry the medita¬ 
tors only to the four-faced one. 

7. (Ml'tedlif 1 

And because the goal is particularised. 

The brihacl dranyaka text refers to the worlds of 
Brahma as the place to which the meditator is carried. 
The word “ world ” and the plural should be noted ; and 
they refer to a being living in a particular world. There 
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SUB-SEC. 5] FIRST VIEW 

is another text, which is clearer still—“ I will go to the 
house in the form of the hall of Prajilpati ” (chando 
VTII-14-1). So does one think, that has travelled on the 
path and approaches the four-faced one. 


The holder of this view anticipates two objections : 
The first objection is that in the chandogya text the 
expression used is brahma , but not brahmWmm , which 
would be the proper form, if reference wore made to tire 
four-faced one. This objection is replied to in the next 
sUtra: 

8. uitau i 

But that expression has been used, because of his 
nearness to Brahma. 

Because the four-faced one was the first to oomo 
forth, he is near to the highest Atmfl, and is denoted by 
the term brahma. That this is the proper view is decided 
for the reasons stated in the two preceding sfdras. 


The second objection is that the person, that goes 
on the path, attains immortality, and does not return to 
samsara. This could not happen, if the four-faced one 
were the goal. For he is a product of evolution and 
his life being two pard.rd.has, he must perish at the end. 
This is stated: 

All the worlds including the world of Brahmi I are 
perishable ; and one that goes to them must return 
(bhagavad gitcL., VII1-16). 
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One that goes to him must return. The next mtru 
replies; 

9. qttqfcpl HfTcH 1 

When the evolved world perishes, along with its lord 
the meditator goes from thenoe to the highest 
At-rnE. This is stated. 

‘ The evolved world,’ the world of Brahma , the 
four-faced one. ‘ Along with its lord ’-—with the four¬ 
faced one., an officer in the economy of nature. He goes 
when the term of his office expires. He too meditates 
on Brahma in the midst of his duties; and if the 
jiva too, that goes to him, meditates, they both reach 
the highest AtrnJ. Hence the attainment of immortality 
and non-return to this world, stated as the results to 
be reaped by going along the path, are appropriate 
enough. This is known from the following text also : 

' All of them, when the last body falls away, reach 
the highest Being free from mortality in His world 
and are released. ’ {narfl,, 10-22). 

10 . | 

And this is stated in the srnriti. 

When the time for dissolution comes, all of them 
along with Brahma enter the highest goal, attaining their 
true nature ( Jcttrma puraya). 

Badari's view is that the carriers take only one 
that meditates on the four-faced one. 


In opposition to Badari’s view Jaimini comes for¬ 
ward with his own view : 
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The goal is the highest AtmU ; this is the view of 
Jaimini ; because this is the primary meaning of 
the term brahma. 

In the text “ He takes them to Brahma ” ( chando ., 
IV-15-6) the term brahma denotes only the highest 
Atm,a primarily. It is only when it has been deoided 
on sufficient authority that it denotes the evolved being 
known as Hirayyagarhha, that the adoption of a secon¬ 
dary meaning is permissible. What has been urged— 
that to reach Brahma progress along the path is 
inappropriate—is no authority. Though the highest 
Atma is everywhere, the meditator should go to a 
particular place, before his avid,yd can disappear. As 
one attains meditation with the help of the duties of his 
caste and stage of life, and as he needs also purity 
(saucha), right conduct ( dchflra) and particular place and 
time, so the perfection of meditation down to the entire 
disappearance of avidyd requires that the meditator 
should go to a particular place. This is known from the 
texts describing the path. The objections to the 
departure of the meditator from the body have been 
already disposed of. See chapter IV, section 2, sub¬ 
section 5. 

2. The other argument that the term ‘ world ’ and 
the plural termination point to a being living in a parti¬ 
cular world may be easily disposed of. By a rule of ml- 
m,amsa (See Introduction, para 29-iii) the term brahma- 
loka means Brahma , who is the world. When oneness of 
the thing has been ascertained, the plural should be 
112 
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ignored as stated in Introduction, para 34. Further, 
there are many worlds which have been created by the 
will of the highest Atma, which pertain only to Him, 
and which are made of a substance other than matter. 
That such worlds exist may be seen from the veda, the 
srnritis, itihasas and purU^as. 

12 . | 

And because this is stated. 

The upanishad shows that one, that gets out of the? 
body through the blood vessel going to the top of the 
head, and proceeds along the path, reaches the highest 
AtmCi — 


.! ms jvva rises from this body, reaches the highest 
Mght a nd appears in his own form (chilndo VIII-12-2). 


13. vrxf EHf4 


And the thought of the meditator is not of what has 
evolved. 


In the text “ I will go to the house in the form of the 
hall of Prajapati ” (< chtlndo ., VIII-14-1), the thought is not 
of the four-faced one, but of the highest Atma alone. 
For, the remainder of the text runs as follows : 


I am the utm of brahma qua, the atma of Icshattrimis 
the atma of vai^yas, etc. 


This shows that the meditator thinks that he would 
be released from all avklya, and that he would be identi¬ 
fied with the inner ruler of all. Immediately before 
this is the following text: 


Shaking off karma , aw a horse shakes off the hair on 
its body, released from the body, as the moon is released 
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from the mouth of rUhu (in an eclipse), and throwing off the 
body, I will reach the eternal Brahma-world, the purpose of 
my life having been attained ( chando ., VII1-13-1). 

This shows that the world to be reached has not 
been made. This is the literal meaning- of the term 
akritarn (not made) in the original ; and release from all 
bondage is expressly stated. Hence, the meditator is 
carried by the carrying devatas to Brahma, the highest 
AtmO, alone. 


Btldarayana accepts Jaimini’s view and supplements 
it in the next sutra : 

14. sflSim 3WTI ^ fiqi- 

i 

(The devatHs) carry all except those that meditate on 
■pratlka ; this is Budarayana's view. Both the 
other views stated are erroneous -, and there is the 
rule that one becomes what he thinks on. 

The view that those that meditate on the four-faced 
one are carried along the path is not sound ; nor is the 
limitation to only those that meditate on the highest 
Atnul correct. Those that are not carried are those that 
meditate on pratlkas, i.e., on things other than Brahma. 
Meditation on the four-faced one would be of this class. 
Under this description come all those that meditate on 
any product of evolution either in itself or as being the 
highest Atrna, like one that meditates on devadatta as 
a lion. Only two classes of meditators are carried along 
the path—those that meditate on the highest Atm& as 
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stated by Jaimini, and also those that meditate on them¬ 
selves ae divested of all material vehicles and as forming 
a body of the highest Atmft, their inner ruler. 

2. The views of both Bddari and Jaimini are 
faulty. The view of the former conflicts with the text 
“ This^m* rises from this body , roaches the highest Light ” 
{chando., VIII-12-2); and the other view is inconsistent 
with the text which states that one that does the five- 
fires vidya is carried on the path. The text is: 

Those that thus meditate on it (the nature of the 
jiva), and those that in a jungle meditate on Brahma {tapan) 
with eagerness, etc. ( chUndo ., V-10-1). 

What is stated in this text is justified on the princi¬ 
ple “ as one meditates, so he becomes Those that do 
the five-fires vidya are said to go on the path ; and those 
that go on the path reach the highest Atmil and never 
return. Hence, meditation on the jiva as divested of all 
material vehicles and as forming a body of the highest 
AtmO, must be recognised. As to those that meditate on 
names and other products of evolution, they are without 
either of the meditations mentioned in the chdndogya 
text; they cannot proceed on the path or reach Brahma . 
Their meditation is on something blended with matter, 
and the principle referred to applies. 


This difference of treatment is shown by the upa- 
niskad itself: 

15. SYiqRi 1 


And the veda, shows difference. 
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The text is “ As far as names go, so far is he able 
to wander at pleasure” ( chUndo ., V11-1-5). There are 
similar statements in the same chapter of the upanishad 
regarding those that meditate on other pratlkas up to 
prana. All of them reap fruits of a limited nature, 
which do not require their going on the path. The 
conclusion is: The carriers do not carry those that 
meditate on an unintelligent object or on a jiva connected 
with it, either as Brahma or in itself ; they carry those 
that meditate on Brahma, and those that meditate on 
themselves as divested of material vehicles and as 
forming a body of Brahma. 




qu: I 


CHAPTER IV 
SECTION 4 

IN the first three sections of this chapter the 
abandonment by the jiva successively of karma, of the 
gross body and of the subtle body was described. In 
this last section his bliss without limit and non-depend¬ 
ences on any accidental cause are examined. The first 
three sub-sections deal with his appearance in his natural 
form, and the remaining three sub-sections with his 
power to do what he pleases. Both of them come of 
themselves, subject only to the control of the highest 
Atma (adhi., 518). 


SUB-SECTION 1 

Here is a text: 

in the very same way this jiva rises from this body, 
reaches the highest Light, and appears in his own form 
{chtivdo., VIII-12-2). 

Does this text mean that the person described is 
again connected with a body to be made like the body 
of a deva, or that his own form appears. 
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The first view is that the freed jiva is united to a 
newly-made body. Otherwise the teaching a,s to release 
would point to something undesirable. For, one’s natural 
form in itself is seen to be undesirable. When a-person 
sleeps, and the activities of his body and senses cease 
for the time being, his natural form by itself does not 
seem to be what one will desire. 

2. At this point two views of one’s goal are put 
forward, which the opponent demolishes. The first 
view is that the mere removal of grief is the goal 
reached. This is objectionable. Man desires not only 
removal of grief, but also the attainment of happiness. 
The goal stated being devoid of happiness, release would 
not differ from samsdra. And vedic texts state that the 
freed jiva attains imperishable bliss. 

It is one unit of the bliss of Brahma ; and of one that 
knew the veda and was not affected by desires, *.<?., of a freed 
jiva .; Attaining rasa (Brahma ), this jiva becomes blissful. 

3. The second view is that one’s nature is mere per¬ 
ception, which is bliss without limit, that it was prevented 
from appearing by avidyil during the life of samsdra, and 
that it emerges when the highest Light is reached. This 
also is objectionable. The nature, which is perception, 
cannot be prevented from appearing; and perception 
being of the nature of light, its being prevented from 
appearing, if it were possible, would be its annihilation. 
Further, mere perception cannot be bliss. What is bliss 
must be agreeable to one; it must be, bliss to one that 
can experience it; but mere perception without a per- 
ceiver cannot experience it. 







4. In the view that one’s natural form is attained, 
the vedic text would become meaningless; for it has 
ever been with the freed jiva. Hence, he is united to 
a new body made for him. Then the term abhinishpad- 
yate in the original will have its primary meaning ; as 
also the term svena (his own); for the jiva will attain a 
body which will be his own. 

The final decision is stated in the sutra : 

.1. 3T^lcf.! 

On reaching (the highest Light) own form appears ; 
because the term svena is used. 

The state, to which one comes on reaching the 
highest Light, is own form, that then appears. No 
new form comes into existence. This is indicated by 
the words ‘ In his own form ’ in the vedic text. If the 
freed jiva were to take on a form, that did not exist 
before, and that is newly made, the expression ' in his 
own form ’ would become meaningless. For even with¬ 
out this expression the freed jiva would according to the 
first view get a body, which would be his own ; for he 
would not be given a body that belonged to another. 


The view stated in para 4 of the first view, that 
one’s natural form has been ever present, and that the 
vedic text would be without meaning, is refuted in the 
next sutra. 

2. gts: qfafWa I 

The freed jiva (is referred to in the text) ; because it 
was this that it was proposed to describe. 
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By the expression ‘Appears in his own form ’ re¬ 
ference is made to one whose connection with karma 
has ceased, who is released from bodies brought about 
by it, and who appears in his natural form. Hence, 
though this natural form has been ever present, it was 
prevented from appearing by avidya in the form of 
karma ; and this obstruction is now removed. This is 
what is meant by the appearance of the natural form. 
How is this known. In section 7, chapter VIII of the 
chUndogya the teacher proposed to give instruction as to 
the nature of the jiva, released from the waking, 
dreaming and deep sleep conditions, and released also 
from bodies made by karma and leading to pleasure and 
pain. Again and again he offered to explain this and 
concluded with the text under consideration. The 
word nishpadyate is also used in the sense of appearing 
after some obstruction or difficulty is removed (1) 
Compare with the sentence ‘ This point appears from 
argument 


Next, the argument in para 1 of the first view —that 
one’s natural form is not a desirable thing, as might be 
seen in the deep sleep condition—is refuted. 

(1) Even if the terms be understood as the opponent 
does, tlio attainment of a new form may be explained. The 
jive s natural form was under the influence of avidya, and 
owing to its destruction the same in a pure condition 
emerges. Another explanation is that his attribute jnUna 
fully expands—a condition that did not previously exist. A 
still another explanation is that he now fully realises his 
natural form, which is a new thing {ad hi., 523). 

1X3 
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3. 3H?RTH^'JTTcI I ■ 

The jiva (has a natural form worth striving for); this 
is soon from the context. 

In his natural form the jiva is known from the 
context to- be the seat of qualities beginning with free¬ 
dom from karma , and ending with omnipotence. This is 
the text: 

The <Mma, who is free from karma, free from old ago, 
death, grief, hunger and thirst, who has unchanging objects 
of dosiro and who has an unfrustratod will, should be sought. 

It was explained under Sutra 1-3-18 that this 
context relates to the jiva and not to the highest AtmCt. 
This natural form was during the stages of samsUra 
prevented by avidya in the form of karma from appear¬ 
ing, and when the highest Light is reached, it appears 
by the destruction of avidya. 

This is stated by bhagavan ijaunaka : 

As by washing a precious stone from dirt, its lustre 
is not made, so the jndna of the iltmU is not made by the 
abandonment of karma. By digging a pond, water is not 
made; only what existed before is made to appear •, how 
can a thing appear, that does not exist ? .Similarly, by the 
destruction of undesirable elements, jnana and other 
qualities appear, but are not made; for they arc permanent 
qualities of the atmU. 

Hence jnana, bliss and other qualities, that had 
contracted owing to the influence of karma, fully 
expand on reaching the highest Light, and on the 
consequent appearance of the natural form; and it is 
not inappropriate. Hence the statement made in the 
sutra is sound. 







SUB-SECTION 2 


Does the freed jiva see himself as-separate from the 
highest Atrna or as not separate, as being His aspect ? 
The first view is that he sees himself as separate from 
Him. For vedic texts and smriti describe their being 
together, their being alike, and their possessing like 
attributes: 

He enjoys all divine qualities along with Brahma, the 
all-knowing (8 na., 1-1 and 2); When the meditator sees 
the Purusha, shining like gold, the world-cause and the 
ruler of all, he throws off good and bad deeds, and free 
from all touch of matter, he attains the highest likeness to 
Him ( rrmi^a., IIT-1-3); Resting on this wisdom, they have 
reached My likeness ; they do not become the objects of 
either creation or destruction (bhagavad glta, XIV-2) 

The sutra states the final decision : 

4. -nfTHFbT I 

As not separated ; because his true nature has been 
seen. 

Owing to the destruction of avidyH, the freed jiva 
sees his natural form, in which the highest Aiwa is his 
inner ruler, and he himself is His body and an insepa¬ 
rable attribute (1). This was explained in sutra 1-4-22. 
The freed jiva enjoys Him without separating himself 

(1) This is stated in the following texts : “ That thou 
art ; This Citma is Brahma ; All this is identical with that 
(Sat ); All this is indeed Brahma ; Who stands in the alma, 
who is within the afma, whom the 3 tmu does not know, 
whose body the atmli is, who rules the utma from within. 
He, the inner ruler, is your immortal dtma ; He has entered 
into men and controls them ; he is the Utma of all.” 
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thus—I am Brahma, The texts referred to by the opponent 
state that while remaining an inseparable attribute of 
the highest Atmci, the freed jiva's nature is similar to 
His nature; and that, abandoning material vehicles, 
whether (leva or human, he becomes as pure as He is. 
The text about being together refers to his enjoying 
Him, whose attribute he is, and His qualities. There is 
therefore no conflict. Because the freed jiva is an in¬ 
separable attribute of the highest Atmci, the statement 
that he is not separate from Him, and the remark in 
sutra 8 infra that he can do anything by mere will do 
not conflict; nor with sutras IX-1-22 and ITT-4-8. 


Sub-section 3 

In sub-section 1 it was decided that the freed jiva, 
appears in his own form. What this is has now to be 
considered ; owing to different descriptions in the upani- 
shadft on this point. The first two sutras put forward 
divergent views. The first is the view of Jaimini , 
which the sutra states: 

5. Shim I 

(The freed jiva appears) with the qualities pertaining 
to Brahma ; this is the view of Jaimini ; because 
of the description and the rest. 

These qualities are freedom from karma, and 
the rest up to omnipotence; and they are stated as 
pertaining to Brahma in chandogya (VIII-1-5). And 
these are described as the natural qualities of a jiva. also 
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in the teaching of Prajapati {Ibid., VIII-7-1). By the 
expression ‘and the rest’ reference is made to certain 
actions, which flow from the possession of omnipotence, 
and which are also enumerated in section 12, verse 3, of 
the same chapter of the upanishad. It follows from 
this that Jaimini rejects the view stated in the next 
autra, that the freed jiva is mere perception. 


6. fafcf I 


As mere perception ; this is the view of Au(}ulom.i ; 
because that alone is his own form. 

The authority for this view is the text: 

As a piece of salt has no inner parts, no outer parts ; 
all its parts are salt only ; so dear, this ntm.n has no inner 
parts ; no outer parts ; the whole is prajnana-ghana only 
Ibrihad., VI-5-13); He is vijnUna-ghava only {Ibid., IV-4-12). 


The affirmation of this by the term only (eva) shows 
that nothing else is his natural form. Hence, as he 
cannot have any attributes, the terms 4 free from karma, 
etc.,’ indicate that the jiva is devoid of change, pleasure, 
pain and other effects of avidyd. 

Bddarayaria now states his own view and closes 
the discussion: 

7. | 

Even so, there is no conflict. So Badnrayana thinks ; 
because of the statement that the attributes first 
mentioned do exist. 

‘ Even so ’—assuming that the text states the jiva 
to be mere perception as pointed out by Auiulomi. He 
may also be free from karma and the like stated before; for 
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the attributes, being stated by a vedic text, do exist. 
When two texts are of equal authority, it is not justifi¬ 
able to regard one as cancelling the other. Opponent. 
As the attributes conflict with the natural form, they 
should be regarded as produced by amdyd. Reply. 
We ask—-there being no difference in the validity of the 
texts, why should not the reverse be the case? Hence 
we reject your view. As the particle only leva) cannot 
be explained without regarding either text as cancelling 
the other, some other explanation must be found. By 
the expression ‘ even so " in the s&tra the author ex¬ 
presses his dissent from Auclulomi's view!, that his texts 
should be understood, as he does. Question. What then 
is implied by the particle only (eva)? Reply. It means 
that the whole of the jiva is self-proved, and that no 
portion of his srnrupa, however small, depends upon 
anything else for its appearance. This is clear from 
the text itself. One text refers to the jiva’s svtirupa, 
the seat of attributes, and states it to be self-proved; 
while the other text states that he possesses certain 
attributes. There is therefore no conflict between the 
two. A piece of salt has the same taste throughout, as 
shewn by taste ; but this fact does not conflict with its 
possessing a form, colour, and hardness perceived by 
other senses. In a juicy fruit like the mango there is 
difference of taste in different parts of it; but in a piece 
of salt the taste is the same throughout. Similarly, the 
jiva's svarupa is self-proved throughout. This is the 
meaning of Audulomi's texts. 



MiN/sr^ 



Sub-section 4 


Regarding the freed jiva the following text des¬ 
cribes certain actions as following from his omnipotence. 

There he enjoys Him all round ; he eats ; be enjoys 
(as he pleases); ho amuses himself with women, carriages 
or cousins (ch&ndo.- VIII-12-3). 

The question for consideration is whether in reach¬ 
ing cousins the freed jiva has to make any effort other than 
willing, or whether they come to him by merely willing 
it, as they come to the highest Atmtl. The first view is 
that in the world those, that are reputed to possess an 
unfrustrated will like kings, are-yet seen to make some 
further effort; and that the freed jiva is like them? The 
Sutra states the final decision: 

8 . efr^r | 

N»' 

By mere will; bocause this in stated. 

This is stated thus : 

If ho desires to see those that were his fathers (in 
previous births), by his will alone the fathers come up 
(chtiftdo., VIII-2-1), 

And there is no text that states that some other 
effort on his part is needed. If it did exist, it might be 
necessary to understand the particle alone (em) in the 
expression ‘ by his will alone,’ as it was understood in. 
the expression *• vijnSna-ghana only ’. But there is 


nothing to obstruct his will (1). 





(1) It cannot bo karma , as 

in the jiva's bound condi- 


tion; for he has no more karma, It cannot be the highest 
Atmu; for it is only what He desires that will be attempted 
( adhi., 530). 
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9. m i i 

And for this very reason he is not subject to any 
ruler. 

‘ For this very reason ’ —because he is capable of 
doing what he decides on. The freed jiva was subject 
to control, when he was bound, by having to obey 
commands and prohibitions of the veda ; and in that 
condition exercise of his will except in accordance with 
those commands and prohibitions was liable to be 
opposed at every turn. Hence, the text, that teaches 
that he can now do what he pleases, states that he is 
freed from this limitation. Hence it is stated ‘ He 
becomes his own master ’ ( chiindo ., VII-25-2). This 
affirms his freedom only in regard to others than the 
highest Atmil ; but subjection to Him remains unaffected 
(adhl, 533). 


Sub-section 5 

The next question regarding the freed jiva is whe¬ 
ther he has a body and senses, or whether he is without 
them, or whether their possession or non-possession 
depends upon his will. One view is stated in the 
next sutra: 

10. arflicj | 

Non-possession (of body and senses). This is Badari's 
opinion ; for so states the vedo. 
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The text is: 


One, that is in a body, is caught by welcome and 
unwelcome things ; from one in a body welcome and un¬ 
welcome things do not depart; and one that is without a 
body they do not touch (chundo., VIII-12-1). 

Stating thus that so long as one is connected with 
a body, it is impossible for him to avoid pain, the text 
adds “ This jiva rises from this body, reaches the highest 
Light, and appears in his own form” {Ibid., VIII -12-2). 
Thus the veda states that the freed jiva is without 
a body. 


The opposite view is stated in the next sutra: 

11. UR stfWTlwqTWdlcf, I 

Jaimini thinks that he possesses them ; because the 
veda declares manifoldness. 

The text is; 

1-Ie appears as one; appears as three; as five; 
as seven {chan do., VI1-26-2). 

As the jiva is one and indivisible, he cannot appear 
as many. This must therefore happen through the 
possession of bodies. The text as to his being without 
a body refers to the absence of a body brought about by 
karma ;; for that alone leads to pleasure and pain. 


Bcidarayana now states his own view, and closes 
the discussion on this point: 

114 
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12. 3jR7iqota | 

In both ways ill the opinions of Bndarayana ; for 
the same reason; as in the case of the twelve- 
days’ kratu. 

The expression ‘ for the same reason ’ refers to ‘ by 
mere will'. 

The freed jiva is without a body, and with 
a body also. On this view both the texts will be 
reconciled ; for the reason is that he has an unfrustrated 
will. In regard to the twelve-days’ kratu, here are two 
texts “ Those that desire prosperity should do the 
twelve-days’ kratu ” and “ If one desires offspring, he 
should be made to perform the twelve-days’ kratu ”. 
Here the two injunctions point to difference of resolve, 
according to which the same kratu belongs to the class 
of satra or of ahtna (1), as the case may be. 


The next question is whether when he has a body 
and senses, they are made only by himself. The next 
two sutras reply: 

13. fFqupir | 

(Because enjoyment is possible) in the absence of a 
body made by himself, as in the dream state. 


(1) In a satrci kratu the soma offerings are made on 
twelve days or more; in an ahtna on days from two to 
twelve. In the former the yajamunas are many, the number 
ranging from seventeen to twenty-four ; in the latter there 
is but one yajamana. 
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In this case, i.e., when he has no body and senses 
made by himself, it is possible for him to obtain enjoy¬ 
ment with things made by the highest Atma ; though 
omnipotent, he does not make them. As the bound jiva 
enjoys pleasure or pain in the dream state with things 
made for him by the highest Atma (see sub-section III- 
2-1), so the freed jiva utilises what things are made by 
Him and obtains enjoyment. 

14. *m snusd; I 

As enjoyment is possible in the existence (of a body), 
as in the waking condition. 

Sometimes he makes bodies, senses and other means 
of enjoyment for himself. In this case he obtains 
enjoyment with them, as the bound jiva in the waking 
condition does. The highest Atma makes for Himself 
fathers like Damratha and Vasudeva , acts like a mortal 
and obtains amusement. Similarly, and for the same 
purpose, He sometimes makes fathers for the freed jivas. 
Sometimes they themselves, being omnipotent, make 
fathers for themselves; who continue to be part of the 
instruments of amusement of the highest Atma. 


Question. How can a jiva, who is of the size of 
an atom, regard many bodies as his own. The next 
sutra explains: 

15. l 

He enters them like a lamp; for go does the 
veda show* 
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Aa a single lamp remaining in one place pervades 
other places with its light, so the jiva remaining in one 
body may pervade all other bodies with his attribute 
jritlna. Even in the same body the bound jiva remains 
in one place, viz., the heart; but with his attribute 
jntina he pervades the whole body and regards every 
part of it as his own. There is this difference. The 
bound jiva s attribute being limited by karma , he cannot 
pervade other bodies in such a manner as to regard 
them as his own ; but when he is freed, there being no 
such limitation, he may at pleasure enter into all 
bodies so as to perceive them as his own, and such 
entrance is not inappropriate. For, this is stated : 

If a hundredth part of the end of a hair be divided 
into hundred parts, the jiva should be known as one such 
part; yet he is capable of infinity (sye/a., V~9). 

Karma determines in regard to the bound jiva ; 
only his own will in the case of the freed one (1). 

t (1) The text quoted raises a doubt: The reference to 
capable of infinity 7 shows that when the jiva is freed, he 
becomes omnipresent also ; he may therefore control every 
body that he may take up. This view is supported by the 
fact that when a jiva 'withdraws from a branch of a tree, 
that branch withers. This view is erroneous. It is the 
view held by the jaina, as pointed out and refuted in 
chapter II, section 2, sub-section 6. Further, an explanation 
is available in the example of Saubhari , who took up as many 
bodies, as he had wives. This explanation being available, 
why should the theory of expansion at the moment be 
assumed ? The withering of the branch may be explained 
by the withdrawal of the jiva's notion that the branch was 
his own. This is seen in the case of a piece of land, which 
one takes or abandons at will; but he does not himself 
extend to it (adhi., 538 and 539). 
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Objection. It is stated that one that has reached 
the highest Atma loses all knowledge of what is within 
or without. Here is the text: 


This jiva embraced by the all-knowing Atma, does 
not know what is outside, does not know what is inside 
{brihad,, VI-3-21). 

How can it be said that the freed jiva is all-know¬ 
ing. The last sutra replies: 

16. fit i 

It has reference to one of the two deep sleep or 
death. For this is explained in the context itself. 

This text does not refer to the freed jiva. It states 
what happens in deep sleep or death. In both oi them 
the jiva goes to the highest Atma, and falls into un¬ 
consciousness. That this result follows in these cases 
and that the freed jiva becomes all-knowing is explained 
by the veda itself. Regarding deep sleep it states : 

Ho docs not then know himself thus-—' I am this 
nor these beings. He has surely reached annihilation. I 
do not see anything to like in this ( chUndo ., VIII-11-3). 

In the same context referring to the freed jiva it states : 

Ho sees with this divine eye— viz., the mind—those 
divine qualities that are in the Brahma-yroM and rejoices 
(chando., VII1-12-5). 

Compare with the following also : 

The seer sees everything; he attains everything 
everywhere (chilndo., VII-26-2), 

which, is. clearer still. In regard to loss of consciousness 
in death it is stated “ When they (these elements) 



dissolve, be perishes with them ” {brihad., IV-4-12). 
The term ‘ perishes * (vinasyati) means ‘ does not see 


Sub-section 6 

The last question for consideration regarding the 
freed jiva is whether among his attainments should be 
included the activities concerned with the evolution and 
dissolution of the universe and with the control of 
everything, which have been understood as relating to 
the highest Atrml alone. The first view is that they are 
included. For it is stated '* Free from all touch of 
matter, he attains the highest likeness to Him ” (muryja.. 
Ill-1-3). He is also said to have an unfrustrated will; 
and these will not be appropriate, unless the freed jiva 
has also the control of the world, that is the peculiar 
function of the all-Controller. Hence he has a share 
in such control. The final decision is stated in the sutra : 

17 . | 

Without the world-activities •, this is seen from the 
context, and from absence of reference to him. 

By the ‘ world-activities' reference is made to the 
control of the coming into existence as objects, of the 
con tinned existence and of the movements of all intelli¬ 
gent beings and non-intelligem objects. They do not 
accrue to the freed jiva ; but he enjoys the highest Atma 
without any limitation. The world—activities have been 
stated as pertaining to Him, See bhriguvalU, which 
enumerates them as constituting a definition of Brahma. 
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If He had to share them with freed jivas, it would cease 
to be a definition. For, a defining mark is found only 
in that which is defined. See also the texts quoted at 
the foot of the page (1). In the antaryUmi brClhmana the 
control of the whole world is described as connected with 
the highest Almil only. Nor is there any mention made 
of the freed jiva in these places. 


The next sutra states an objection, and then 
refutes it. 

18. i 

If it be contended “ No ; because the veda states it ” ; 
the reply is k< No; because reference is made to 
enjoyments in the worlds of officers in the economy 
of nature 

The opponent refers to the following texts: 

Ho becomes his own master ; the capacity to wander 
at will in all the worlds comes to him ( chrLndo VII-25-2) *, 


(1) Before creation, my dear, this was Sat only ; one 
only ; without a second. He willed ‘ I will become many, 
and to that end I will evolve \ He created lire ( chundo 
VI-2-1 to 3); Before creation this was Brahma; one only. 
Being single, He had no greatness. He created superior bodies 
knows as kshatra , excelling everything, those that are 
kshattriyas among dec as, Indr a. Varan a. Soma , Rudra, 
Parj any a , Yam a, Mrityu , Tsana (hrihad IIX-4-11); Before 
creation this was Alma ; one only ; nothing else existed. 
He willed ‘ I will create the worlds’; He created these 
worlds ( aitareya 1-1); Narttyaya alone was; brahma was 
not; Tqtina was not; these—heaven and earth-—were not; no 
stars, no water, no fire, no moon, no sun. Being single, He 
found no pleasure. He meditated, and from Him came forth 
a girl, and the ten senses ( mahopanishad ). 
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Taking any form that is liked he wanders in these worlds 
enjoying whatever enjoyment occurs to the mind 
( hhrigu 10-5), 


and observes that they clearly teach world-activities as 
pertaining to the freed jiva. The sutra replies: No; for, 
these texts teach that when the jiva is freed, and his 
jnflna is no longer obstructed by karma , he enjoys accord¬ 
ing to his pleasure the worlds, that are subject to change 
and are under the control of the four-faced one, and 
other officers in the economy of nature, and that he 
obtains enjoyment. They do not refer to world-activities 


Objection again. If like the bound jiva. even the 
freed one needs the enjoyments to be found in the worlds 
of change, then his enjoyment, like that of the other, is 
petty and perishable. To this the next sutra replies: 

19. ft'bTmfcl =3 chTT f| ffpl | 

A.nd what is not subject to change ; for the veda so 
teaches his being. 

The freed jiva enjoys the highest Atmii , who is not 
touched by any form of change, who is free from all 
imperfections, and who is the seat of all good qualities 
and of bliss without limit. This enjoyment extends to 
all the things controlled by Him and to all His good 
qualities. As included in this, i.e., the things controlled 
by Him, the worlds of change become objects of enjoy¬ 
ment to him. That the freed jiva enjoys the highest 
Aiwa as thus described is stated : 
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When iri order to attain freedom from fear, he dwells 
steadily with his mind on this (the highest Atma.) unseen, 
unembodied, unnamed and unsupported, he will attain 
freedom from fear (met., 7-2); He is bliss ; for on 
reaching bliss, one becomes blissful (Ibid., 7-1) ; 

The universe, which is controlled by Him, remains 
in Him alone: 

All the worlds rest on Him ; no one excels Him 
(katha, D-o-8). 

Hence the freed jiva, enjoying Brahma along with 
what He controls, enjoys also what is to be found in 
the worlds of change in charge of His officers. And no 
reference is made in the texts to world-activities. 

20. SWTgffiil 1 

The veda and svnntis show this. 

1 This ’—that the world-activities pertain only to 
the highest Atma,. 

From fear of Him the wind blows ; from fear the sun 
rises : from fear of Him lire and Indra (go about their busi¬ 
ness) ; death, the fifth, runs about (Una., VIII-1) ; By the 
unobstructed command of that Akshara, Q-'argi, the sun and 
the moon stand supported ( brihad , V-8-8) ; Ho is the ruler of 
ail ; He is the lord of beings ; He is the protector of beings 5 
He is the protective bund, that keeps these worlds from 
being confounded (Ibid., VI-4-22). With Me to direct, 
prakfih sends forth from itself the world with the moving 
and unmoving things. From this cause the world goes 
round (bhagavad glia, IX-10) ; I remain holding all this 
world with a fragment of My power (Ibid, X-42). 

2. The freed jiva, ever, though he becomes omni¬ 
potent, gets his bliss as a gift from the highest Atma. 

He alone causes bliss (ana., 7-1). By adoring Me 
with unswerving bhakU-yoga one surmount? these guyas, 
and becomes fit to be brahma. For I am the principal 

lie 



cause of one’s becoming brahma, immortal and imperishable, 
of the attainment of never-ending power and of the bliss 
reached with single-minded devotion (hhagavad gltil, XIV-26 
and 27). 

3. The qualities beginning with freedom from 
karma and ending with omnipotence no doubt belong to 
the jiva by nature; and they appear, when the obstruc¬ 
tion that prevented them from appearing, goes ; never¬ 
theless the fact that they do so depends on the highest 
Atma ; as also his eternal existence. That the jiva 
should be eternal is His eternal wish. There is therefore 
no conflict between their being bestowed by the highest 
AtmS, and their being eternal. Similarly the means of 
His enjoyment in the worlds of change as well as in the 
worlds not subject to change, is eternal, as one may 
learn from the veda ; because such is His eternal wish. 
Hence the freed Jim’s omnipotence and likeness to the 
highest At.mil do not extend to the world-activities. 

The next sutra explains the scope of the utmost 
likeness reached by the freed jiva. 

21 . | 

And because of the mark indicating likeness in 
enjoyment only. 

The mark is the statement made in the text: 

He enjoys all good qualities with Brahma, the all¬ 
knowing (ana., 1-2). 

The likeness of the freed jiva to the highest Atma 
is stated in general terms ; and here is a particular case 




of likeness in the matter of enjoyment. Hence, the 
general statement should be limited to the particular 
case, following the rule explained in note (1) on page 51. 
The freed jim's likeness to the highest Atm,(2 and the 
possession of an unfrustrated will should be explained so 
as to fit in with the control of the world, that pertains 
to Him alone. 


Question. If the attainments of the freed jiva are 
the gifts of the highest Atma, will He send him back ; 
for He is His own master, and may will thojiva's return. 
The last sutra replies : 

22. I 

There is no return ; it being so stated. 

The veda shows that the highest Atma exists, who is 
an enemy to all imperfections, and the one seat for all 
good qualities, who is the cause of the evolution, suste¬ 
nance and dissolution of the world, who stands apart 
from all, who is all-knowing, who has an unfailing will, 
who is full of love for those that come to Him, who is 
full of mercy, who is without an equal or superior, and 
who is known as the highest Brahma. The same authority 
states also that He is pleased with the worship of Him¬ 
self in the form of meditation ; that He removes the 
meditator’s avidyci in the form of karrnas done in the 
beginningless past, endless, and incapable of being got 
rid of; that He gives him bliss without limit in the 
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form of enjoyment of Himself; and that He will not 
make him return. The text is: 

Thiis 'passing ah his life, he attains Brahma- world, 
and does not return ( chtindo VHI-15-1). 

This is also stated by Bhagaoiin Himself: 

Those great minds after reaching Me do not come 
again to birth, and take up a body that is perishable and 
full of misery. For they have reached the highest goal. 
The worlds, including the abode of Brahma are perishable ; 
and one that goes to them must return to rebirth. But for 
one that comes to Me, there is no re-birth (bhagapad gttU , 
VIII-IS and, 16). 

2. And there is no room to suspect that the freed 
jiva. will ever return. First, he will not himself desire 
it; for his bondage to karma has been broken ; his 
attribute jnana has fully expanded; his nature is to enjoy 
the highest Atma alone ; that alone is dear to him; and 
he is enjoying Brahma who is bliss without limit. How 
can lie desire anything else, and make efforts to procure 
it? Next, the highest Atma, will never send him back, 
after having taken immense trouble to get him to 
Himself; for the jiva is immeasurably dear to Him. This 
is stated by Himself: 

To the jnani (one that loves Me for Myself) I am 
immeasurably dear; and he is immeasurably dear to Me. 
All these are liberal indeed ; but t he jnani is in reality My 
atma ; that is My opinion ; for he regards Me only as the 
highest goal; and his mind wishes to enter upon My yoga . 
One becomes a jnani at the end of many lives (of good deeds), 
and then comes to Me, with the thought that Vdsudeva is 
everything to him. A. great mind of this description is very 
rare (bhogavad gitU, VHI-17, 18 and 19), 
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And there is no one that can oppose Him, when 
he wishes to keep the jlva ; for His will is never 
frustrated. 

The repetition of the sutra is to show that the work 
has been completed. All is well. 


flrprft JlWiRR *tgT^lT»P[ dd: I 
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GLOSSARY 

OF SANSKRIT WORDS USED IN THIS WORK 


Abhava. Non-existence (page 481, note 1 and page 523.) 

Abhivyakti. Manifestation (page 468). 

Adrishta. The capacity generated in a person that does a 
yUga (page 111, para 2, See also page 517). 

Adhikarana,. Sub-section, containing the sUira or silt-rat; 
dealing with one topic (page 32). 

Adhvaryu. One of the helpers in a yUga. He does all the 
manual work, including the preparation os the 
materials, the handling of the instruments, and the 
making of the offerings (page 3. note). 

Adhyayana. Learning the text of the veda (page 67). 

AdhyQhara. The addition of a new word (a word not 
appearing in the previous sentence) to complete the 
sentence (page 15, para 1). 

AdhyUsa. The perception, by an intelligent person of the 
attribute of one object in a different object (page 514.). 

Agnihotra. The name for the daily offerings made by a 
kouse-hohjer at about sunrise and sunset (page 442). 

Agnishtoma. The name of a soma yUga (page 442). 





Ahamkam. A product of matter formed frojji the product 
known as mahai: (page 435). 


Aihika. Fruits to be enjoyed here and, now (page 2, para 3). 

Akihara. A product formed froha matter in the subtlest 
condition known as tamr M ( page 435 , no t e 1 ). 

A rnsa. Fart of a whol .5 ; one element in an aggregate of 
several elements (page 604, para 2 ). 

A'liga and. Angt. What renders a service to another is 
anga-, that which receives the service is angi. They 
are a&o known as sesha and seshi (page 16, para 18). 

Anu. An atom (page 588). 

An;”shanga. The addition of a word appearing in a previ¬ 
ous sentence to complete the sentence (page 15, para 17). 

AnUchUna-. One that has learnt the whole of a branch of the 
redo, and the six angcis (page 67, note 2). 

A nijathii siddha. What may be explained otherwise (page 
604, para 3). 

Apaccheda. The break, which may occur in the proces¬ 
sion in a soma yUya of the yajamUna and five of his 
helpers starting from the havirdhi,net to the north-east 
corner of the sacrificial grounds (page 26). 

ApUrca. This is the name given to adrisht.a by the 
viimnmsaka. See under that term (page 13, para 14). 

ArthavS-da. Texts of the veda, that praise the karmas pres¬ 
cribed by injunction-texts (page 3, note). 

Atharvan. A portion ol‘ the redo (page 3, note). 

Atidesa. The application of the ritual of prakriti yagas to 
those known as vikriti yagas (page 26, para 31). 

Avidyu. In the view of Sankara a positive substance that 
prevents Brahma from appearing as He is. 

Avyakta. A product formed from matter in the condition 
known as akshara (page 435, note 1 ). 
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Avynkrita. Matter, which in the subtlest condition is with- 
out diverse names and forms (page 582). 

Achcmana. Sipping water thrice with mantras—a. cere¬ 
mony that is a preliminary to all karmas enjoined in 
the veda and smritis. 

Achnra. The practice of great rishis, who knew the veda 

fully (page 11, para 10). 

Adhd.no, The establishing of the three fires by a house¬ 
holder, which are prescribed by the veda (page 24, 
para 29-1) 

Ahaoanlya. One of the three fires maintained by a house- 
holder under vedic injunction (page 21). 

Akfiti. The form that is common to all the members of 

a class (page 12, para 12). 

Akshepa. The reasoning on which the meaning of a word 
like ‘ go ’ is extended to an animal possessing the ttkmh 
(page 12, para 12). 

Imushmika. Fruits to be enjoyed there, U., in mirga 
(page 2). 

Anandn. Bliss. 

Stroma. A stage of life, as the stage of the student, of 
the house-holder, of the forest-dweller or of the 
mendicant (page 76). 

Brahmavidya. Continuous, vivid, loving meditation on 
Brahma. 

BrUhmava . (1) The portion of the veda, consisting of 

commands and prohibitions (page, 3, note). 
(2) One that has learnt a little of the veda 
(page 67, note 2). 

BhavanU. The common element in all finite verbs; it 

consists of an action, that serves to bring about wL t 

is desired (page 12, para 13). 
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Bhavya. What is produced by the bhUvanU (page 12, 
para 13). 

Bhoga. Experiencing—either enjoyment of pleasure or 
suffering of pain (page 455, para 3). 

BhrUna. One that has learnt the whole of the veda, its 
six an gas and the kalpa satras, and teaches the last 
to others (page (17, note 2). 

Brahma. A thing which has the attribute of being im¬ 
measurably great in its substance, and in its attributes. 

The Being who answers this description is Puru- 
shottama, the ruler of all (page 60, para 2). 

Brahmacharya. Leading a student’s life (page 796). It 
also means abstention from sexual intercourse. 

Chatnasa. A four-sided wooden basin with a handle (page 
21, pa ra ,25). 

Chit. Light: A. thing that shows itself or other things, and 
makes them fit to be spoken about (page 107, para 6). 

Dar?a. The name for three offerings made on the first 
day after the new moon (page 15, para 16). 

Devata. A. being superior to man, who receives the offerings 
made by him, and gives what he desires. 

Devaydna. The path by which (he freed jivas journey to 
the highest heaven. 

Dharma. Karma prescribed in thpWa as the means to a 
fruit—like yagas, gifts, meditation (page 690). 

Oarhapalya, One of the three fires maintained by a house¬ 
holder (page 18, para 20). 

Or aha. A wooden vessel, in which the juice of the soma 
creeper is received and offered to various devatUs (page 
19, para 22). 

Qmja. A quality. When the term is used in the plural, 
it often denotes the qualities satoa, rajas, and tamas. 




Hetu. A thing, by connection, with which another thing is 
known in an inference vpage 1.09, note 1). 


Hota. One of the helpers in a yUga, whose functions is to 
recite verses of the veda, when offerings are made 
(page 4, note). 

Itikartavijam. Offerings, that help the principal offerings in 
yielding their fruits (page 12, para 13). 

I war a. One that controls. As this feature is found in 
the highest degree in the highest AtmU, it denotes Him 
(page 313, para 4). 

Jada. What does not show itself or other things, and 
make them fit to be spoken about (page 107, para 6). 

Java. Repetition of mantras and thinking of their mean¬ 
ing as they are recited (page 819). 

Jati. The peculiar feature of a species (page 172, para 7). 

Jiva. An intelligent being, who is the ‘I’m every person. 

Jlvaghana- A bound jiva (page 318). 

Jivan-mukta. One that is released from bondage, while he 
remains in a body (page 866). 

Jncina. A thing that shows itself or other things, and 
makes them fit to be spoken about. Both the jiva and 
his attribute possess this character, the jiva showing 
himself, and his attribute showing other things (page 
591, note 1). 

Juhu. An instrument for making offerings to devatas. 

Knmya. A karma, that is done as the means to some fruit 
(page 75, note 1). 

Kapala. Small, flat, circular pieces made of earth and 
burnt (page 773). 

Katana. The principal offerings, that yield the fruit through 
an apurva (page 12, para 13). It is known as vishaya, 
when it particularises ail apUrva (page 129, note 2). 




Karma. Good and bad deeds done by a jiva. 


KSraka. The object of an action., the means with which it 
is done, or the place in which it takes plaoe (page 86 , 
para 2). 

TCarya. Something to be attained by kriti (mental effort). 
It is a yaga ; but in the opinion of PrObhdkara it is the 
apUrva created by the yaga (page 85, para 1 ). 

Kriti. Mental effort in the form of willing (page 92, para 5 ). 

Kratu. A. karma, in which many offerings are made to 
many devatds, like a soma yaga (page 759 , note 1 ). 

Lakshaiju.. The extension of the meaning of a word to 
something connected with it (page 12 , para 12 ). 

Linga. The oapacity of a word to denote something (page 
16 , para 18—ii). 

Mahat. A product formed from matter in the condition of 
avyakta (page 435, note 1 ). 

Mantra. Texts of the veda, recited when a karma prescribed 
in the veda is performed (page 3 , note). 

Mlmtimaaka. One that has commented on Jaimini's stttras 
(page 4, paras 5). 

Mlmamsu. The examination of the teaching of the veda as 
a whole (page 4). 

Mrityu. Matter known as tamas ; it. is so called, as it is the 
means of the contraction of the jvilna of all jivas, and 
as this is an unwelcome thing (page 436, note 2). 

Moksha. Release from bondage to matter (page 53 , note 2 ). 

Naimittika. A karma, that is to be done on the occurrence 
of a contingency (nimitta) (page 75, note 1 ). 

Nimitta. A contingency, on the occurrence of which ari 
action should be done (page 130, note l). 

Nir-visesha. An object that alone exists, and that is there¬ 
fore without differences (page 106> note 2 ). 
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Nis-sreyasa. Tho highest good—a superior kind of fruit, 
that will endure for ever ’page 2). 

Nitya. A karma that is compulsory (page 75, note 1). 

ParyudUsa. Exclusion of a' thing from something, that 
is mentioned, by connecting the particle na with a 
word in the sentence other than the verb (page 30, 
para 36). 

Pa§u. A four-footed animal, that is offered to a devata 
(page 1.82, note 1). 

Pitriyuna. The path by which men df meritorious deeds go 
to the moon. 

Pradhana. The cause, from which the universe evolves, 
which according to the sankya consists of the three 
substances satva, rajas, and tamos in equipoise (page 
506, para 3). 

Purodam . A ball of fried rice flour to be offered to a devata 
(page 27, para 31—iii). 

Purushartha. A fruit sought by an intelligent person 
(page 2). 

Purnamasa. The name for three offerings made on the first 
day after the full moon (page 15, 16). 

Ptirva-paksha. The first or superficial view put forward on 
a subject (page 32). 

Prakararta . Two or more sentences connected by mutual 
need, which makes them a context (page 16, paia 

15— IV). 

PrakUra. The aspect, in which an object appears (page 
179, note 2). 

PrakrM ■ A yUga for which the ritual is explained in the 
veda in full detail, and from which the ritual for rnkfiti 
yagas is adopted (page 26, para 31) 

Pralaya. Complete cosmic rest (page 431, note 2). 
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Pramana. An authority on which statements are accepted, 
or injunctions are obeyed (page 10, para 10). 


! rasanga. The receipt of service rendered to principal 
offerings by an offering of minor importance, that is 
connected with them (page 30, para 38). 

Pratishedhu. Prohibition conveyed by connecting the 
particle va with the verb in a sentence (page 30, 
para 36). 

Iratika. Part of a thing; meditation on pratikn is medita 
tion on what is n6t Brahma (page 891). 

Pr jrahdha. Karma that has begun to yield fruit (page 46, 
para 54). 

Ru<j.hi. Conveying the meaning of words established by 
usage (page 11, para 11). 

Rik. A portion of the veda (page 3, note). 

Rtshi. (1) A seer. (3) One that has learnt the whole of 
the veda, its six an gas and kalpa (page 4, note 4). 

Ritu. A group of two months (page 436, note 1). 

Ritvik. A helper in a yUga (page 3, note). 

$ astro,, A number of verses from the rile veda recited by 
the hota before certain offerings of the soma juice are 
made (page 728, note 1). 

Sakha. A branch of the veda (page 769, note 1). 

Sesha and Seshi. See under Anga. 

Sruti. The sound of a word (page 16, para 18—1). 

Srotriya. One that has learnt the whole of a branch of the 
veda (page 67, note 2). 

Satnash(.i evolution. Evolution of the groat elements and 
of the jiva’s instruments—the senses and the mind 
(page 627). 

jiva v. Jivas without name and form in the condition of 
cosmic rest, as opposed to vyasfi jivas, which they 
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subsequently became by assuming names and forms 
(page 317, note 1). 

SamavUya. The relation of the whole to its parts, of a 
substance to its attributes or actions, of an individual 
of a class to the generic character (page 523). 

Samavayi cause. That of which a thing is made (page 
479, para 3). 

Samnkhya. The meaning of words by yoga or derivation 
(page 17, para 18 vi). 

■fkrnmra. Cycle of births and deaths (page 56). 

Samara. Giving of a fitness for some work (page 66, 

para <>K 

Savimxha. A thing that exists along with another thing, or 
has an attributive, and that is therefore with difference 
(page 106, note 2). 

Sadhyn. What is to be proved in an inference (page 109, 

note l). 

Samun. A portion of the veda (page 3, note). 

mdhilvta. The final decision in a topic under discussion 

(page 32). 

Smriii. A. work written by a great rishi, who knew the 
veda fully (page 17). 

Stotra. Certain mantras in verse, that are sung by the 
udgUffl and his two assistants before certain offerings 
of the sow,' juice are made (page 728, note 1). 

Sthnnu.. Two places in the veda connected by mutual need. 
Stttra. A short, condensed, yet clear statement in prose 
(page 4). 

Svurw The variation in tone in the recitation of vedit 
texts (page 769, note 2). 

SvarUpa. The substance of a thing, which is the seat of 

attributes, 



Svarga. A place of unalloyed enjoyment. 

Svildhyaya. The text of the veda (page 64). 

Tamas. Matter in the subtlest condition (page 435). 


TanmMra. As intermediate stage, through which one 
great element passes before it becomes the next element 
(page 434, note 1). 

rantra. The serving of several principal offerings by doing 
an anga once only (page 30, para 37). 

Ttipas. Diminution of sense enjoyment. 

Tarka. A help to a source of knowledge; it determines 
that it shows a particular thing by discussing either its 
nature, or the materials from which that thing is known 
(page 448, note). 

Tatvn. A substance, like the twenty-five tatvas of the 
sunkhya, or like the three tgtvcis, matter, jivas and' 

tgvara. &|| 

Uddesya. The subject in regard to which an injunction is j 
given (page 19, para 22). 

UdgatM, A helper in a yUga, whose function it is to sing 
uedic mantras before certain offerings are made (page 4, 
note). 

Udgltha, The second part out of five .parts, into which 
every sUman is divided. 

Upanuhad. The later portion of the veda (page 1). 

Upadhi. (1) A condition that must co-operate with the 
lietu in producing an effect, when it is present in the 
examples, but is absent from the subject under con¬ 
sideration (page 110, note). 

(2) Matter in an atonic form contacting Brahma 
and bringing about the jiva condition (page 477). 

Vi ary a. Caste, as the caste of bruhmarm, kshattriya , vaigya, 
or mdra (page 76). 
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VUsancl. Tendency created in a person by thinking or by 
doing an action. 

Veda. A book not made by anyone, and regarded as the 
highest authority among the Hindus (page 1, para 2). 

VidyU. Continuous, vivid meditation. 

Vikaipa. Option to do only one thing out of two or more 
things enjoined (page 30, para 36). 

Vikriti. A yaga., for which the ritual has to be adopted 
from a prakriti yaga (page 26, para -31). 

Visesharia, Viqeshya. A word, that connotes an attribute, 
and through it separates an object that has the attri¬ 
bute from other (fftects. The object separated is 
viwshya (page 102, note 1). i 

Vishaya. See under karana. 

Vyashti Evolution. Evolution of products with diverse 
names and forms (page 627). 

YajamUna. One that does a ijciga (page 15). 

Yajus. A portion of the veda (page 3, note). 

Ydya. An offering made to a devatu. 

Yoga. (1) Denoting the meaning of a word by its etymology 
(page 11, para 11). 

(2) Meditation. 

Yupa. A post for tying a goat, that is to be offered to a 
devatu, (page 20, para 23). 



